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PREFATORY NOTE 


"THE bock, small in size but rich in contents, which is 
herewith placed before the public, has been written by a 
prisoner of war during his captivity at. Ahmednagar, 
though some of the materials on which it is based had, 
fortunately, been collected by him before the War broke 
out. Only three of the Samhita MSS. of the Adyar 
Library, namely those of nos. 8, 70 and 195 of the 
synopsis on pp. 6 fil., which were acquired recently, have 
remained entirely unknown to Dr. Schrader. 

The burden of seeing the work through the 
press has fallen on the undersigned who, though 
having done all in his power to acquit himself hon- 
ourably of his task, is fully aware of its difficulties 
and of the inadequacy of his knowledge of Sanskrit 
to cope with these with complete success. It was 
impossible under such circumstances to produce 
an absolutely faultless work; still, a glance at the 
list of Additions and Corrections will show - that 
the purely typographical errors found by the Author in 
the printed sheets are of a trifling nature. ‘Two 
omissions in the MS., however, have caused a few words 
of importance to fall out which must be restored at once. 
These omissions are given in the Errata for p. 16, 1. 12 
from bottom, ~p. 82 1. 6 from bottom, and p.42 1. 10. The 


reader should also correct immediately the erratum 


for p. 24, 

The Author has undoubtedly doubled the value of his 
monograph by adding to it copious Indexes and a detail- 
ed synopsis of the contents. Together they render the 
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whole -of the subject-matter of the book in all its 
categories instantaneously available for reference. Thus 
the work may preliminarily serve as a concise but encyclo- 
pedic reference book on the Paficaratra, until it 
shall be superseded by subsequent more exhaustive 
publications.. The Numeral Index contains some items 
not found elsewhere in the book. 

A personal word in conclusion. The publication 
of this little work coincides with the séverance of the 
connection with the Adyar Library—though for wholly 
different reasons—of both Dr. Schrader and myself. 
I may be permitted to express here my great satisfaction 
at having’ had the privilege of watching over the 
booklet on its way through the press, a last service 
rendered to the Adyar Library in close and pleasant 
co-operation with Dr. Schrader, which puts a term to 
a period of over seven years’ daily collaboration with the 
same aims, in the same spirit and in complete harmony, 
for the same object. 

May Dr. Schrader’s last official work performed for 
the Library enbance the renown of that Institution, 
and may it be judged to constitute a fit conclusion to 
his eleven years’ tenure of office as Director of the 
Adyar Library. 

The publication of this book also, as that of the 
two volumes of the text edition of Ahirbudhnya 
Samhita, has been greatly facilitated by the courtesy of 
the military censors at Ahmednagar, to whom our sincere 
thanks are due. 


Apyak, JOHAN VAN MANEN, 
August 1916. Assistant Director, Adyar Library. 
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_ INTRODUCTION 
TO THE PANCARATRA AND THE 
AHIRBUDHNYA SAMHITA 
INTRODUCTORY REMARK 


THE publication of the Ahirbudhnya Samhita, by the 
Adyar Library‘, has been undertaken with a view to 
starting investigations in a branch of Sanskrit literature 
which was once cultivated in countries as far distant 
from each other as Kasmir, Orissa and Mysore, but is 
now practically extinct except in a very few places of 
Southern India where considerable remnants of it are 
still being preserved and partly even studied. Some 
scanty information about it has, indeed, reached the 
West, and a few of the Samhitas of the Pafica- 
ratras have been published; still, when asked about the 
latter, most orientalists will even now be likely to 
confess that they have so far seen only the “ Narada 
Paficaratra”, “a Tantric work of little if any value ””*, 
while, as to the philosophy of the Paficaratra, 
the theory of the Avatiras in its common Vaisnavite 
form and a very elementary conception of the doctrine of 
the Vyihas (derived from the commentaries on Brahma 
Sutra II, 2, 42) will be found to be all that is known. 
An attempt will be made in the following pages to 
provide the future student of this unexplored field with 
a provisional foundation. 
‘ Two volumes, Adyar Library, Adyar, Madras, S., 1916. 


> Au-dessous du médiocre, is the final judgment of the Rev. A. 
Roussel’s Hinde du Paticaratra, Mélanges de Harlez, p. 265. 





I. THE LITHRATURE OF THE PANCARATRAS 


The literature of the Paficaratras, like other 
sectarian literatures, falls into two broad divisions 
comprising respectively works of inspired or divine origin 
and such as are of human authorship. The latter class, 
entirely dependent on the former, consists chiefly of what 
are called vidhi and prayoga: digests, commentaries, 
extracts and studies on special subjects, and the like. 
The former class, with which alone we are here concerned, 
consists of the Samhitis or ‘ compositions ’” (compendia), 
that is, metrical works dealing, in so many chapters 
(adhydya, patala), with a number of topics, if not the 
whole, of the Paficaraitra system. The name Samhita, as 
is well known, is also applied to the Law-books (“ Manu 
Samhita”, etc.) and need not, therefore, indicate any 
intention to imitate or replace the Vedic Samhitas, which 
are compilations of a very different character. Instead 
of Samhita the name Tantra is often used, evidently in 
exactly the same sense, and both these words, as also 
the word Kanda, are also applied to each of the main 
topics of a philosophical or religious system. For instance, 
in the twelfth chapter of Ahirbudhnya Samhita we read 
of the Bhagavat Samhita, Karma Samhita, Vidya 
Samhita, and seven other Samhitis, and equally of the 
Pati Tantra, Pasu Tantra, Pisa Tantra, etc., constituting 
respectively the Sattvata and the Pasupata systems. 

Itisa strange misfortune that of all the works bearing 
the name of the Paficaratra (Paficaratra)’ exactly the one 


1 Both the system and its followers are usually called Pdficard- 
tra, but for the system the name Pafcarétra and for its followers 
Puiicardtrin (Pdicaritrika) ave also used. 
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Samhita called Jhainaimrtasira or Naradiya was destined 
to survive in Northern India in order to be published by 
the Asiatic Society of Bengal under the name of 
“Narada Paficaratra”. For it was taken for granted 
afterwards that this production, the late origin and 
apocryphal character of which has now been exposed by 
Sir R. G. Bhandarkar’, and which in the South of India 
has ever since been rejected as spurions, was a faithful re- 
flection of the real Paficaratra; and thus it happened 
that an altogether wrong impression of the latter obtain- 
ed until quite recently both in Europe and, with the 
exception of the small Vaisnavite circle mentioned above, 
even in India. 

It was also unknown, until recently, that other 
Samhitis are extant, and even Sir R. G. Bhandarkar, 
in his article on “The Pafcaratra or Bhagavata 
system” published in 1913°, still speaks of only 
the Siattvata Samhita being available (besides the 
spurious Narada P.), thus ignoring the paper on “the 
Paficaratras or Bhagavat-Sastra”’, by A. Govindacarya 
Svamin, published in 1911 in the Journal of the Royal 
Asiatic Society of Great Britain and Ireland.’ 

‘l'o obtain a general view, however imperfect, of the 
material to be taken into account, is evidently the first 
thing required of anyone approaching an unknown 
literature. Now, in the case of the Paficaratra, tradition 
mentions one hundred and eight Samhitas, and in a few 
texts about this number are actually enumerated. Such 
lists, coquetting with the sacred number 108, are, of course, 
open to suspicion. The fact, however, that none of the 

2 Encyclopedia of Indo-Aryan Research II, 6, p. 40-41. 

2 Loe. cit., pp. 388—4: 


% Which also mentions, on p. 956, 
Samhita (then in the press). 





our edition of Ahirbudhnys 
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available lists of Samhitas, including those which pretend 

to give 108 names, actually conforms to this number but 
| all of them enumerate either more names or less, is one 
thing telling in their favour; and when, as is the case, 
it can further be shown that a respectable number of 
the texts enumerated are still available, while not a few 
of the others are found to be quoted or summarised in 
the later literature, and that a number of Samhitis which 
are not included in any of the lists, are either extant or 
quoted — then the value of the latter can no longer 
be denied. We have, consequently, collated those 
lists, four in all, and with them a fifth list found 
in the Agni Purana, and as a result offer the 
following table in which all the names occurring in the 
lists have been arranged in alphabetical order. The 
figures added to the right of the names indicate the 
place each Samhita occupies in the said lists: this, as 
will be seen, is of some importance for determining the 
mutual relation of the lists, etc. The following abbrevia- 
tions are used (in addition to K., P., V., H., A. referring 
to the lists themselves) : 

p. = published [and preserved in MS. ]. 

lL. not published but preserved in MS. in a 
public library [and privately]. 

v. = neither published nor in any public library, 
but known to be preserved privately, in 
some village, etc. 

+(Dagger before name) = quoted in some work of 
the post-Sambita literature. 

A.L. = Adyar Library. 
M.G.L. = Madras Government Oriental MSS. Library. 
P.R. = Vedantadesika’s Pdiicaratraraksd, edition, 
Vyahiaratarangini Press, Madras, 1883. 











5 


Grantha type. Editor and publisher 
Sankhapuram Raghavacarya. 

P.U. = Paiicaratrotsavasamgraha, MS. of Adyar 
Library. 

Neither the number of daggers nor that of v.’s may be 
said to be exhaustive. ‘The Kapiiijala list (first column) 
comprises 106 names, the list of Padma ‘Tantra (second 
column) 112%, that of Visnu Tantra (third column) 141°, 
that of Hayasirsa Samhita (fourth column) 34, and that 
found in the 39th adhyaya of Agni (Agneya) Purana 
only 25. 

A still shorter list, namely that of the apocryphal 
Niaradiya mentioned above, has not been taken into 
account; it comprises the following seven names: 
Brahma, Saiva*, Kaumara, Vasistha, Kapila, Gautamiya, 


and Naradiya. 


1 Govindacarya, loc. cit., p. 954, omits the four Samhitas named 
in the first half of sloka 105 of the edition, perhaps because this line 
was not in his MS., which, however, may be a case of haplography 
caused by the identical ending (in Vimandhvayam) of this and the 
preceding line. For, as proved by our table, there were at least 
two Vamana Samhitas, and the second pada of the omitted line, 
namely Jaiminam Vamandhvayam, is found in nearly the same form 
(Vamanam Jaiminiyakam) in an otherwise different sloka of the 
Kapifjala list. Still, as it can be proved that the Padma list is 
corrupt in at least one place (Kdrsnyam for Kanvam, see remark 
in our table), it would not be surprising to find that the first or 
second Vamanihvayam is a misreading for Vasavahvayam (—Vasu 
Samhita). 

2 We do not regard padmatantram mahdtantram in sloka 26 as 
the names of two Samhitaés but supply an 7é between the two 
words ; cf. the word mahdtantram in the next three lines. 

"This may be the Siva, Sarva, or Ahirbudhuya of our synopsis. 





Synopsis of the Samhita lists found in Kapiijala, 





Padma, Vispu, and Hayasirsa Samhitas 


and in the Agni Purana. 





| 
Name of SaMuitA Prace iy Lists | REMARKS 





1 1 7 


K. | P. | v. |B! 


a | 

lL. L.| + Agastya, Agastya | 8477 | 99 |...|...| Three works of this name 

| | | are extant: 

| (1) Agastya-Sutiksna-sane- 

| vada (M.G.L., A.L.). 

(2) Agastya-Narada-sam- 

| vada (M.G.L. 5192). 

(8) A work of 6 or more 
patalas (M.G.L. 5191), 




















| | ' 
2.| Angira, Angirasa (1) | | 90 |...|...] Angiva, P.; Angiriya, V. 
3. do. aD} ae Angirasa. 
4. | Acyuta : 22 
5. | Adhoksaja ea | | 80 |... jen 
6. | + Ananta, Ananta (1) | 67 | 37 | 86 | ...|... | Anantakhya (throughout), 
Is 6 do. dy | es) | | 51 ]...|...| Ananta, K.; Anantamirti, 
| V. The “Sesa Samhita” 
| preserved in A. L. "seoms 
| too modern to be referred 
to in the Padma list. 
1. 8.) Aniruddha len) 
9. | Ambara wen POZE eae 
10. | Astaksaravidhana eas i 
p. 11.| + Ahirbudhnya 98 Cf. Isina and §' 





12. | Agneya wv | 93 | 72]... |... | Agniprokta Pane 
| | (p. 14 1.2); of. Pavaka, 
| Vahnika, 

Aagirasa, see Angira.| | 

13. | Atreya | 

Ananta, see Ananta. 
14. | Ananda 

15, | Aruna 


21/21} Error for Ananta ? 
22) 22 











16. | +Igana | 78 |...|...| Gf. Ahirbudhnya, Strva, 
| | | Siva. 
p. 17. | + Isvara 31 | 36 | 66 
18. | Uttaragargya 100| 82 /115]...|...| Gargya, K. 
19. | Udanka ee feo5. 1SG,|t 
ES j wee] M.G.L. 5209 must be a 


1, 20. | Upendra, Aupendra 
later work than P, 45, 
21, | Umamiahes’vara 
22, | Aupagayana 
23, | Aus'anasa | Bee |iseet| sea 
24, | Kanva, Kanva | esse 78 130 ve [as] PL ed. reads Karsnya, but 
| , | | | see ibid. IV, 33. 197, 
2 ij | 123 
p. 25. | + Kapiiijala Gell kese 
26. | Kaliraghava roa (2 8 Al lire 



































v. 


27. 
28, 
29, 


30, 
31. 


32. 
33. 
34, 
35. 





Mame or Samira 


Katyayaniya 
+ Kapila 


Kama 


ya, See Krsna. 





+ Kasyapa,-piya 


Kirma 

Krsna, Karsnya 
Kesava 
Kaubera 
Kaumira, see Skinda. 
Kratu 
Kraniica, 
Khagesvvara, see Tir- 


ksya and Vihagendra.| 


Ganes‘a 
Garnda, Garuda 
Garudadhyvaja 
+ Girgya 
Gilava 





Govinda 
Gautama,-miya 
Janirdana 
Jamadagni, Jama- 
dagnya 
do. (II) 
+ Jayikhya 
+ Jayottara 
Jabila 
Jaimina,-niya 
Thanarnava, Jhanasa- | 
gara 
+ Tattvasigara 


Tantrasigara 


Tarksya (I) 
do, (11), see Viha- 
gendra. | 
Tejodravina 
Trivikrama 
Trailokyamohana 
Trailokyavijaya 
+ Daksa 
Dattitreya 
Dadhica 
Damodara 
Durga 
+ Durviasas, Daurva- 
Sasa 
Devala 
Dyanadiya 
Dhruva 


i) 


~ 
a 








1K. | P. | V. H.| A. 
een Los mae 
59 | 67 113 | 17/16} 
mp PLO) lcs | : 
! 
Aso toed 138] real ese 
S1 | 85 fale 
ae | 
28 | 
| 138 
Si]. 
1 cap] 
sol Wee STRLAE| 
| lines 
ey 
| | 
57 |. | 
53 
irae 5 
| 85 wee 
ie 
i | 
| | 














Prace 1n Lists 























} 104]. 

125 
19 
57 


107}... 
{129}. 

















los |. 











REMARKS 


Cf. Kasyapottara, M.G.L 


5215, 


Cf. remark on Kanva. 


Khagaprasna quoted in 
P. U. may be the same. 


Cf. Tarksya, Vihagendra. 


Cf. Uttaragirgya. 
Parsva Galava H.; Gargya 
Galava, A. 


Tattvasaigaraprasna, P. BR. 
@. 28). eS 
Probably=Tantrasamjitka, 

P. R. (pp. 4, 5). 
Cf. Visnutilaka ? 




















69. 
70. 


71. | 


72, 
73. 
74, 


75, 
76. 
77 
78. 


79. 
80. 


p. 


82, 

. 83. 
I. 84, 
85. 


86. 
87. 
88. 
89. 
90. 
91. 


92, 
93. 


95. 


96. 


97 

98. 
99, 
100. 
101. 
102. 

1, 1038. 
104, 
105. 
p. 106. 


ot | 


| 


| 




















NAME oF SAMHITA 
K, 
+ Nala(Nala)kitbara | 88 
+ Narada,-diya 62 
+ Nara(Ny)simha ll 
+ Narayana,-niya 8 
| Nairrta S 
Paksi | 58 
+ Paficapras’na | 69 
Padmanibha, | 21 
+ Padmodbhava | 29 
+ Para(Parama)- 
piirusa . 1 ayes 
+Parama 1 
Parisara, Pairisar-| 
ya (I) 60 
t do. (IT) i 
| 
Paniniya 98 
+ Padma 51 
+ Pirames'vara | 89 | 
iravata 5 
Pirasarya, see Pari- 
sara. 
Parisada an 
Pavaka 82 
Pippala nee 
Pondarikiksa hte 
Purina a3 
Purusottama 106 
Pulastya, see Paulas- 
tya, 
Pulaha, see Paulaha. 
Pusti, see Bhiimi. 
Paihgala Dp 
Paulastya 82 
Paulaha 83 
+ Pauskara 2 
+ Pradyumna 6 
Prasina, see Pafica- 
prasina and = S'ri- 
prasina, 
t Prahlada lesa 
Pricetasa, ie 
Balabhadra vite 
Birhaspatya ae 
Brhadrighava 27 
Bodhayana 86 
+ Brahma, Brahma 9 
Brahmanirada aes 
Bhigavata me 
+ Bharadvaja 65 





86 
59 


1 
109 





| 


PLace IN Lists 


Vv. |B. 
180%. 
183 | 6 





18 |... 
79 29. 
‘a [84 ) | 
ape || 
BT | a» | a3 
vf BO'l es 
DL aes eee 
Bal cca lics 
oil eller 
we | 4a 4 
5 
134] 6 | 5 
40 2s 
133} 28 | 
64 | 33 | 
wr a6 |... 
1001... 

















|| 











REMARKS 


Not identical with the pub- 
lished “ Narada Paficari- 
tra”. 


Of. Garuda, Tarksy: 
gendra, 





Same as Mahipurnga ? 








arisaryn (throughout). 
fis’ The published 
not be P. 65, but 
may be K, 6v. 






oy. Agneya, Vilhnika. 


cf. Raghava. 


} Same ? 











| 
Name or SAmuira | 


| 
107. + Bhargava,-viya 








108. | Bhiimi, P 
109, | Madhusii 
110. | Ma seus 


+ Mahia 
'. | Mahipragsna 
| Mahendra, see 
| Mahendra. 
































115, | Miitsya 
116.) Madhava 
117. | Ma a a 
118, 34 
LL9. | Ma 
120. | t avaibhava 
. 121.) + Markandeya (1) 
22) | do. (end) 
123, | Mihendra, Mahendra 4 
] Mila 
» | Medinipati 
126, | Maitroya 
127. | t Mandgala 
128. | Yajiiamirti 
129, | Yama, Yamya 
v.?180.| Yajfiavalkya 
181. | Yoga 
182, | Yogahrdayw 
133. Raghe viyie 
‘ miniviy ee 
136 aksmipati 
187. | Lingala 
araha, sce Variha. | 
138, | Varihamihira 
139. | Vasu 
Vahni, seo Vahnika. 
140, | Viigisa 
Lt, | Viimadeva 
vy. 142, | + Vimana (I) 
143 do, (IT) 
144, do. (ILI) 
145. | Vayu, Viyavya, Vaya- 
viya 
146, iu Yorahe 
147, 
148, 
1. 149. t 
150.) + Vasudeva 
151. | Vahnika 
152. | Virifici 





2 


2 


Prace IN Lists 


natkumira Sod 


| 74 
1g 
96 


45 
12 
4A 
70 
as 
42 
38 








| 18 





68 
57 


88 
4G 
99 


107 
28 
72 
110 
68 
89 
90 
74 
10 





85 
10 


137 


ye 


50 
128 
112 
49 
73 |. 
109). 


124 
16 


76 
37 
75 





1 8 


116]... 


111)... 


H./ A. 




















“| Of. 











REMARKS 


Laksmi. 


| } Same ? 


Doubt as to which of the 
two is preserved and 
quoted. 


Cy. Variha. 


Possibly= Yajravalkyo 
Vijaya preserved in Sri- 
rangann, 

Cf. Visnuyoga. 





Cy. Mahalaksmi. 


Cf. Hayasirsa. 


Cf. Yajiiamurti 


Doubt as to which of the 
three is preserved and 
quoted. 


Gf. Agneya, Pavaka. : 
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1. 155. 
1. 156. 
1. 157. 


1, 158. 
p. 159. 


160. 
1. 161. 
162. 
163. 
164. 
165. 
166. 


167. 
1, 168. 
169. 


170. 
171. 
172. 


178. 


174. 
175. 


1, 176. 
177. 
178. 
179. 
180. 
181. 


182. 





Name or Samurra 

















Poace iw Lists 


x. | P. 





| 
Vis'va bax pa 
| | 
| 
+ Visvamitra | 92 | 
| 
| 
| 
Visnu (1) ab | ad 
do, (1) 10 | 97 
do. (ITI) he | - 
| 
| 
| 
| 
+ Visnutattva 33 | 30 
|} Visnutilaka 6 
Visnuyoga =e 
+ Visnurahasya eal Be 
Visnuvaibhava 34 | 33 
usadbhava 1,28 
usambhava aes 
+ Visvaksena 52 51 
+ Vihagendra,Tarksya) 49 | 54 
Vaikuntha | 
Vaikhinasa, see Vai- | 
hayasa. | 
Vaibhava ooo, Nica 
+ Vaiyyasa, Vyisa 61 | 96 
+ Vaihiyasa 91 | 53 
Sarva (Sakra?) | 106 
Sakatiyana fet is 
Sakaleya, S‘ikalya, } 
Sakalihvaya 6 , 60 
+ Saindilya, Yandiliya | 71 | ... 
+ Satatapa 101) 83 
Santi adie iecrss 
Siva on) 
Sukarudra 103 
Sukra Posten een, 
esa, see Ananta. | 
+ Saunaka,-kiya | 64 | 42 





| 
| Vv. 


| 
| 


| 101 


53 
20 


42 
26 
61 


60 
46 


H. 
24, 














A.| 


REMARKS 


25) Called, in H., Visvavatara. 














Pretends to 
Khages’vara S. 


Probably same as Vis'ves- 
vara mentioned in P. U. 


|( The three works extant 





are: 

(1) one Visnu Samhita 
consisting of 80 
patalas (M.G.L., 
ALLA; 

(2) one f Visnu Tantra 
being a Vyasa- 
S'aunaka-samvada 
(A.L.); 

(3) one t Visnu Samhita 
being a 
Jabali-samvad 
G. L.). 


Of these the second is the 


one containing the list 
of Sambhitis with itself 
as No. 1. 


be part of 


Evidently =Yoga. 


Probably == Vaibhaya. 


Cf. Siddhinta Paficaratra, 


PLR. (p. 4, II. 15, 29). 


Cf. Visnuyaibhava. 





Of. Tarksya, ete. ; V. list 
reads Vaikhine 
V. list reads Sakra. For 


Sarva cf. Isina, Siva. 


Cf. Ivana, Sarva, 
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Name or SAMHITA Pace In LISTS REMARKS 
err ene 
1a] 
| | K,| P| V. | JA. 
| | 
183, | Syi Jove | ave | 5B Yee 
184, | + Svikara |... | 26 | 62 
Sri a, see Krsna. | | 
185. | Sridhara {19 |... | 16 
186. | Sriniviisa eee Meera |e 
p.187, | ¢ Sriprasina 68 | 18 | 84 
188, | Srivallabha aes | 
189, | Svetaketu \ cert 
190, | + Samvarta, Simvarta) 8 
191. | + Samkarsana * 5 | 108| 4 i 
192. | Satya eae co Cf. Sattvata ? 
193, | Sadavisnu } 102]. | ve 
194, | Sanaka | 94 [13 | 94]...) . 
1, 195, | + Sanatkumira | 95 | 12 | 92] ...) 0 
196, | Sananda, Sinanda 98 | 16 | 98 ]...]--- 
197, | Sarvamangala ves Pace | L2G ee oe - ; 
p.198. | + Saittvata [i | ak a pape] Of. Satya P 
199, | Siminya vee Hise He senyal 82 | loa 
200. | Saxagyatar wee | cee | BB [ee] eee 
201. | + Soma, Saumya (I) | 46 | 85 | 77 |...|--+| Upoubt as to place of + 
202, do. (QU Y fel Mice | EH | cert cers | 3 
208. | Saura, Sirya |... | 84 | 80 
204. | Skiinda, Kaumiira 56 | 31 | 68 
205. | Sva v' Pac. Poon! |) Mado 5 
1, 206.| Hogan, | (| 44] 1] 1] V. list vends Hayagriva. 
| * ( | | Cf. Vagis‘a. 
| |... | 23 
: |. | AT | ee 
209. | + | 40 | 78 | 65 |... 
210. | Hrsikes’a 120 117 | se dow 





To the above 210 names have to be added those of 
a few Samhitis which are extant but apparently not 
included in any of the lists, to wit: 





211. Another Upendra Samhita, being an Upéndra-Kanva-san 
vida, recent, perhaps the work mentioned in V, list (ef. our remark in the 
Synopsis). MS. no, 5209 of M, G. L. 


212. Kisyapottara Samhita of which M G.L. has no less than 
four copies (nos, 5216 fil.). 


218. Paramatattvanirnayaprakisa Sam hita, containing 
the instruction of the god Brahmin by Srihamsa on the origin of the 
world, an important though not very ancient work of which fifteen adhyayas 
of the first pariccheda are represented, in MS., in M.G.L. (no. 5800) and twice 
in AVL 

214, Pidmasamhita Tantra, M.G.L, 5296, which, however, 
may be found to be a portion of Sanatkurnira Samhita (cf, colophon in Deser. 
Cat.). 

215. Brhad Brahma Samhita, another recent work, published 
twice (see below). 
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There are further a number of Samhitas quoted or 
mentioned by name which seem to be different from 
those of the lists. We mention the following, but a 
complete list should some day reveal many more names : 

Citrasikhandi, Matkana Vaisampiyana, Sukaprasna, Srikilapara, 
Sudars‘ana, Saumantava, Hamsa, Hamsapirames’vara.' 

Among the few Samhitis found in libraries outside 
the Madras Presidency (in India or Europe) there is 
none which is not.also represented in one of its three great 
public libraries, namely the Tafijore Palace Library, the 
Madras Government Oriental Manuscripts Library, 
and the Adyar Library of the Theosophical Society. 
The first of these (possessing but a few of the 
P. Sambitais) has made no new acquisitions since Bur- 
nell’s time; the Paficaratra MSS. of the second are 
described in vol. XI of its Descriptive Catalogue ; the 
Adyar Library collection, not described so far and 
growing constantly*, comprises at present the following 
nos. of our Synopsis: 1, 7, 8, 11,48, 70, 81, 83, 84, 106, 
113, 134, 149, nos. 1 and 2 of the Visnu Samhitis, 154, 
158, 16], 168, 176, 187, 195, and 206; further no. 213. 

The editions of Samhitas, most of which are now 
not easily obtained, are the following eleven’: 


* For Sukaprasina of. the colophon of M.G.L. 5366 (third 
Visnu Samhita): itd S'ukapdiicaratre Visnusamhitayam, ete., and for 
the last two names Samhita no. 213 above. Srikalapara, presum- 
ably identical with Srikalottara quoted in S'rutaprakastika, and 
Hamsaparames'vara are both quoted in Spandapradipikd (ed. p. 33) ; 
Mantkana is mentioned in Vedantadesika’s Rahasyaraksé ; the other 
names are from Pdftcardtraraksd. 

* It being one of our special aims to make this collection as 
complete as possible. 

* The second entry refers to the script used, the last ives the 
name of the editor (who is also the publisher, if the press ig not the 
publisher). A portion of Ahirbudhnya Samhita, in the Telugu charac- 
ter, is not worth description. 
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1.Isvara Samhita, Telugu, Sadvidya Press, 
Mysore, 1890, Yogi Parthasarathi Aiyyangar. 

2. Kapifijala Samhita, Telugu, Kalyana- 
kumiravilisa Press, Tirukkovalir, no year, Yogi, etc. 
(see 1). 

3. Parasara Samhita, Telugu, Vagisvari 
Mudrikshara Sala Press, Bangalore, 1898.  Tyyunni 
Raghavacarya. 

4. Padma Tantra, Telugu, 1891, rest as in 1. 

5,6. Brhad Brahma Samhita: (5) Telugu. 
Srivenkateyvaranilaya Press, Tiruppati, 1909, no name; 
(6) Devanagari, Anandasrama Press, Poona, H. N. Apte. 

7. Bharadvaja Samhita, Telugu, no year, 
rest as in 1. 

8. Lakgmi Tantra, Telugu, 1888, rest as inl. 

9, Vigsnutilaka, Telugu, Bangalore, 1896. 
Raghavacharya. 

10. Sriprasua Samhita, Grantha, Mangalavilasa 
Press, Kumbakonam, 1904, J. Ramasvimi Bhattacharya. 

11. Sattvata Samhita, Devanagari, Sudar- 
sana Press, Conjeeveram, 1902, P. B. Anantha Chariar. 

With the exception of Brhad Brahma Samhita 
all of these need re-editing, a critical edition of 4, 8, and 
11 being particularly desirable. 

That occasionally the same name has been given to 
two or even more different works, is nothing unusual in 
the Agimic literature. For instance, among the Sakta 
antras there are,according to Dutt’s list’, three Prapaiea 
Tantras, two Harigauri Tantras, three Kubjika Tantras, 
two Yogini Tantvas, and two Mrdani (?) ‘lantras. It is 
quite possible, for this reason, that the above Synopsis is 
wrong here and there in referring the same name in 


1 Translation of Mahanirvana Tantra, Introduction, pp. VII—IX. 


14 


different lists to the same work. Vice versa, the identity 
of Ananta and Sesa, Vihagendra and Tarksya, etc., 
suggests the possibility that in a few cases two or ines 
different names may have been erroneously reckoned in 
our table as referring to so many different works. 

At any rate, this much may be said with cer- 
tainty, that the literature we are concerned with is a 
huge one. For, even supposing there were only 200 
Samhitas, and trying to calculate, by means of the 
extant works, their total extent, we find that the 
Samhita literature of the Paficaratras must have once 
amounted to not less but probably more thanone and a 
half million glokas. Truly, the Sambhitas have 
some right to speak of “the ocean of the Paficaratra” ! 

The chronology of the Samhitas will, of necessity, 
remain a problem for some time to come. Not until the 
extant Samhitaés as well as the later literature have 
been thoroughly examined, will it be possible to 
fix approximately the century of each of the former and 
of some even of the lost Sambitas. However, a 
few general remarks on the subject may already be 
hazarded now. 

Our earliest source of information on the 
Paficaratra is believed to be the so-called Naradiya 
section of the Santi Parvan of the Mahabharata. 
This view seems to receive further support from 
the fact that apparently all of the extant Sambitis 
are full of the so-called Tantric element which 
in the Mahabharata is, on the contrary, conspicuous by 

* It is interesting to note in this connection that according to 


Sripras’na (II, 41), Visnutilaka CI, 140 and 145), and other texts, 
the original Paficaratra had an extent of one and a half crores. 


> Tt has often been analysed, most recently by Bhandarkaz, loc. 
ctt., pp. 4—8. 
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its absence. However, it may be questioned whether 
Tantrism is really altogether absent in the Mahabharata, 
and even granting it is, this would not prove that it did 
not already exist when the Naradiya was composed. It 
is most probable, indeed, that, though the Mahabharata 
itself was not, still some, if not most of the heterodox 
systems referred to in it, were already tinged with the 
said element. The allusion to Sattvata-vidhi, at the 
end of the 66th adhyaya of Bhisma Parvan’, could 
hardly refer to anything else than a Samhita of the very 
character of those extant. Moreover, the Naradiya 
account does not give the impression of being based on 
first-hand knowledge: it may have been composed by an 
outsider who was impressed by the story of S'vetadvipa . 
but not interested in the ritualistic details of the system. 
Atany rate, the possibility of the existence of Pafica- 
ratra Samhitas at and before the time of the Naradiya can- 
not well be denied. But the assertion, by Pandit P. B. 
Ananticirya, in the Bhimika to his edition of Sattvata 
Samhita, that the expression salivata-vidhi in the 
above-mentioned passage of the Bhisma Parvan* distinct- 
ly refers to that particular Samhita because of the words 
“sung by Samkarsana” is unfortunately not admissible. 
The same claim could be made, with even better reasons, 
for the present Samhita, in that it is an account, by 
Ahirbudhnya, of what he had learnt from Samkarsana 
himself when the Dvapara age came toaclose.” The 
coincidence, however, is quite irrelevant, not only 


? Bhandarkar, loc. cit., p. 40. 
2 Sattvatam vidhim dsthaya gitah Samkarsanena yah \ 
Dedparasya yugasydnta ddan Kaliyugasya ca Ww 
* Dedpara-velayam (1, 71), Dedpara-samdhy-amse (1, 73), praptam 
Sambkarsandt sikgsat (11, 4). In Sattvata Samhita Samkarsana is the 
questioner, not the teacher. 
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because a Samkarsana Samhita is mentioned and quoted *, 
but most of all because it is, according to the system, 
Samkarsana’s function to proclaim the Sastra*, which 
means, according to Ahirb. Samhita (11, 19), that all 
knowledge comes ultimately from him who, in the begin- 
ning, started the great universal system from which all 
single systems, including the Paficaritra, have emanated. 

The Paficaratra must have originated in the North 
of India and subsequently spread to the South. 
Had the opposite taken place, most of the extant 
Samhitas would somehow betray this fact, which is not 
the case. The story of S'vetadvipa seems even to point to 
the extreme North, and so do some Samhitas, among them 
Ahirbudhnya, as we shall see. The thesis may there- 


* fore be advanced that all Samhitas betraying a South- 


Indian (Dravidian) origin belong to the later stock of 
the literature. 

Of those South Indian Sambhitais the oldest one 
now available seems to be the Isvara Samhita. It enjoins, 
among other things, the study of the so-called Tamil Veda 
(dramidi siruti) and contains a Mahitmya of Melkote 
in Mysore. It is quoted thrice by Yamunaciarya *, 
the teacher of Ramanuja, who died in the first half of 
the eleventh century (ca. 1040). Yamuna claiming for the 
Agamas the authority of a fifth Veda, the said Samhita 
must haye been in existence at his time for at least two 
centuries. This would bring us to about the time of 
Sankara whom, then; we may provisionally regard as 
the landmark between the northern and the southern 





> See our Synopsis, above ; the quotation is in Vedantades'ika’s 
Pasicardtraruksa, ed. p. 67, line 5. , 

2 See below: “The Philosophy of the Paficaratras”, section 2 ; 
also our summary, in part ITT, of adhyaya 11. 

3 In his Agamapramdnya, ed. p. 72. 
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Paficaratra Sambhitis, bearing in mind, however, that 
the composition of Samhitas did not necessarily cease in 
the North just when it began in the South, and re- 
membering also that in the southernmost province of 
Aryan India (the Maratha country) something like 
Paficaratra worship seems to have existed as early as 
the first century before Christ.” 

To the South Indian class of Samhitis, which is 
very much smaller than the northern one, belongs 
also the above-mentioned Upendra Samhita enjoining 
particularly the leading of a virtuous life in Srirahgam, 
and further the voluminous Brhad Brahma Sambita (no. 
215, above)*, with prophecies about Ramanuja, the only 
South Indian Samhita, as it seems, which has made its 
way to the north-west and consequently met with a fate 
similar to that of the spurious Naradiya in Bengal, in 
that it is now “popularly known in the Gujerat country 
as the Narada Paficaratra ”. ° 

Yamuna’s work being the oldest one extant by 
a South Indian author quoting from the Samhita 
literature, ‘it is noteworthy that in addition to Tyvara 
Samhita he quotes the Parama, Sandilya, Sanat- 
kumira, Indraritra (=third Ratra of Mahasanatkumara 
Samhita), and Padmodbhava Samhitas." Yamuna’s 
successor, Ramianuja, quotes also Parama Samhita, 
further Pauskara Samhita and Sattvata Sambhita. 

1 Bhandarkar, loc. cit, p. 4. It remains to be seen whether 
the worship of only the first two Vythas (for which there 
ave still more ancient testimonies, zbid. p. 3) was not perhaps a 
precursor of the Paficaratra of the Samhitas. F 

2 Which is too recent to be mentioned in the Padma list and 


therefore uot likely to be identical with Brahma Narada, as 
Govindacarya is inclined to believe (loc. cit., p. 955). 


* Govindacarya, J.R.A.S., October 1911, p. 956, note 4. 
* Agamapramapya ed. pp. 7, 69, 70, 71, 72, 
3 











18 


In the fourteenth century the famous Vedanta- 
desika wrote a special work on the Paficaritra? in which 
he mentions particularly Jayaikhya (9 times), Parames- 
vara (6 times), Pauskara (5 times), Pidma (4 times), 
Naradiya, Srikara, Sattvata (each thrice), Ahirbudhnya, 
Bhargava, Varaha, Vihagendra, and Hayagriva (each 
twice); moreover the Samhitis figuring in our Synopsis 
as nos. 17, 28, 81, 41, 49, 58, 71, 72, 75, 77, 97, 106, 
127, 134, 149, 166 (?), 171, 172, 177, 191, 195, 201 (or 
202); Citrasikhandi, etc. (see p- 12, note 1); and, finally, 
a few doubtful names such as Tantrasamjitika (=Tan- 
trasigara?), Agamakhya, etc. 

Jf In the North of India the oldest work quoting the 
Paficaratra, which we can lay hands on, seems to be the 
Spandapradipika of Utpalavaigsnava, who lived in Kasmir 
in the tenth century a.p.’, about one generation before 
Yamuna. The Samhitas mentioned by name in this work 
are*: Jayakhya (Srijaya, Jayi), Hamsapiramesvara, 
Vaihiyasa, and Svikilapara; while two more names, 
namely Narada Samgraha and Svi Sattvatah *, may, but 
need not, be connected with some particular Samhita. 
Of eight other quotations’, all of which are vaguely 
stated to be “in the Paficaratra” or “P. Sruti” or “ P, 
Upanisad ”, one is found, in a slightly different form, 
in Ahirbudhnya Samhita.® Utpalavaignava quotes also 


* Péificardtravaksa, of which there is an edition in Grantha 
characters (see above) p. 4. 


2 J. C. Chatterji, Kashmir Shaivism, pp. 13, 16. 

* See pages 9-11-34, 33, 33, 33 of the Vizianagaram edition. 

* Pp. 54 and 20, cid, 

* Ibid. pp. 2, 8, 22, 22, 29, 35, 39, 39, 

Byies 71b: Prajitit-prisidam, etc., reproduced by Utpala (ed. 

p- E 
Prajitai-prasadam truhya astocyah, socato janitn | 
Bhamisthan iva Sailasthah survin prajiio’nupastyate \\ 
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the Paramarthasara in its original Vaisnavite form (not 
the Saivite recast by Abhinavagupta).’ All this, 
as also his name and that of his father (Trivikrama), 
proves that Utpala, though a Saivite author, must have 
been originally a Vaisnavite. And it further seems to 
enable us, as since the rise of the Saivite system (Trika) 
philosophical Vaignavism is practically extinct in 
Kasmir, and as there is no likelihood of any Paficaratra 
Samhita (except the few spurious works) having been 
composed in Aryan India after that time, to fix the 
eighth centuryap. as the terminus ad quem 
of the original Paficaratra Samhitas.’ 

From the above it follows that the Samhita 
literature falls into three classes: (1) the original 
Samhitis, to which belong most of the extant 
works; (2) the much smaller South Indian class 
comprising the legitimate descendants of class 1; and 
(3) the still smaller class, North and South Indian, of 
apocryphal or spurious Samhitas. To the third class must 
be assigned all Sambités which are specially connected 
with some cult or teaching of modern growth such as the 
exclusive worship of Rama, Radha, etce., and (or) which 
have given up some essential dogma of the Pafcaratra, 
such as that of the Vyihas.° 

Gf. Chatterji, loc. ott, pp. 10-14. Prof. Barnett insists that 
Abhinayagupta’s work, being professedly an “extract” (sara), 
cannot be based on a work of less extent than itself-such as the Vais- 
navite Paramarthasara. But surely A. does not mean to say that he 


has merely extracted, but rather that he has elaborated the 
essence of the work upon which he based his own. 

* Allowing, as indicated above, a minimum of two centuries to 
pass before a Samhita can become “Sruti” (as which the Paficaratra 
is regarded by Utpali). » 

8 Both is the case, for instance, with the spurious Naradiya. Also 
the Agastya Samhita mentioned by Bhandarkar, loc. ctt., p. 67 note 2, 
ifa Paficaratra Samhita, would belong to this class, as does the first 
of our three Agastya Samhitas. 
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The number of oldest Samhitas mentioned increases 
through internal references: Ahirbudhnya (5, 59) men- 
tions Sattvata, and the latter (9,188) Pauskara, Varaha, 
and Prajapatya (Brahma). Direct reference of one 
Samhita to another will also be found of great value for 
determining the mutual chronological relations of the 
Samhitas. For instance, the fact that Ahirbudhnya 
mentions Sattvata (5,59) and Jayakhya (19, o4) 
shows, of course, that these two must be older. So 
also the hint, in Isvara 8. (1. 64)’, that the three 
chief Samhitas are Sattvata, Pauskara, and Jaya, and 
their respective expansions Isvara, Paramesvara, and 
Padma, is well worth noticing *; and also the statement, in 
Padma Tantra (IV, 23.197) °*, that we should consider as 
the Six Gems: Padma, Sanatkumara, Parama, Padmod- 
bhava, Mahendra, and Kanva. These few data enable us 
to fix already provisionally the chronology of the most 
important of the ancient Samhitas, in the following way : 


1. Pauskara, Varaha, | Harlier than 5, order un- 
Brahma (order uncertain). | certain: Jaya (before 3), 
2. Sattvata Sanatkumara, Parama, 
3. Ahirbudhnya | Padmodbhava, Mahendra, 

4, Paramesvara ~ | Kanva 
5. Padma 


6. Isvara’ (before 800 .D.) 


* Govindacarya, loc. e¢t., p. 956. 

2 And certainly connected with the fact that the only Samhita 
commentaries extant, besides one on Bharadvaja Samhita, appear 
to be the following three, preserved: in Srirahgam: one Sattvata- 
samhita Bhasya by Alasingarabbatta, son of Yoganandabhatta ; one 
Is'vara-samhita Vyakhya by the same ; and one Parames'vara-samhita 
Vyakhya by Nrsimhasiri, son of Sampatkumarasvamin. 

® Govindacirya, loc. ctt., p. 955 fil. 

* Mentioned in the Padma list, therefore earlier, but later than 
Ahirbudhnya, to judge from the text preserved in A. L. 

*To be distinguished from the one mentioned in the Padma 
list ; see below. 
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~ Tb appears to be a fact that out of these works 
the triad Pauskara, Sattivata,and Jaya has on 
the whole been considered the most authoritative part 
of the Paficaratra scripture. 

The five lists compared in our Synopsis are naturally 
of little value for chronological purposes on account of 
their comparatively late origin, and because all of them, 
except the one of Agni Purana, have almost certainly 
been interfered with by later hands. The Agneya list, 
beginning, as it does, with Hayasirsa and agreeing 
almost completely with the first twenty-five of the 
names enumerated in that Sambita, must have been 
copied from it, from which fact it may be further 
deduced that the remaining names (nos. 26 to 34)" were 
not in the original Samhita. Likewise in the Visnu list 
the thirty-two names following the 108th are in all 
probability a later amplification. This would account for 
the fact of a Samhita being mentioned in that list, to wit 
Kapifijala (no. 23), which itself mentions the Visnu 
Tantra. Kapifijala, at any rate, does not claim 
to be one of the 108 Sambitas, but only an abstract 
containing all that is essential (sara) in them. The 
Padma list also seems to have originally consisted of 
108 names only, the four added ones being possibly 
nos. 33 to 36 contained in the second half of sloka 100. 
For, Isvara Samhita (no. 36), as it mentions Padma 
Tantra, and that, as we have seen, in quite a credible 
way, cannot well be mentioned in the latter which, 
for other reasons too, must be older than it. 
Or were there two Isvara SamhitasP This hypo- 
thesis would perhaps best account for the mention 


* Among which “ Purana” and “Samanya * are decidedly 
8 y ay 
doubtful. 
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of an Isvara Samhita also in the Hayasirga and Aeneya 
lists.’ 
What are the principal subjects treated in 
the Samhitas ? 
J; The ideal Paficaratra Samhita, like the S‘’aiva 
Agamas, is said to consist of four “ quarters ” (pada) 
teaching respectively (1) Jana, Knowledge ; (2) Yoga, 
Concentration ; (3) Kriyd, Making; and (4) Carya, Doing. 
By Making is meant everything connected with the 
construction and consecration of temples and images, 
and by Doing, the religious and social observances 
(daily rites, festivals, vargasrama-dharma),’ Very few 
Samhitas seem to have actually consisted of these four 
sections: most of them dealt apparently with one or 
"two only of these subjects, neglecting the others 
altogether or nearly so. The proportion of interest 
shown for each of the four branches seems to be well 
illustrated by Padma Tantra in the edition of which the 
Jfiana-pada occupies 45 pages, the Yoga-pida 11 pages, 
the Kriyi-pada 215 pages, and the Carya-pida 376 
pages. The practical part, Kriya and Oarya, is the 
favourite subject, the rest being treated ag a rule by way 
of introduction or digression. The division into Padas is, so 
far as I know, observed in only two of the extant 
Samhitas, namely Padma Tantra and Visnutattva Samhita. 
A division into five Ratras (Nights) of mixed contents 
(ef. the name Paficaratra) is found not only in the 
apocryphal Naradiya but also in a genuine and older 


* Ahirbudhnya being a somewhat unwieldy word, Ivara may 
have, metri caus?, heen substituted for it in those lists, but, of 
course, not in the Padma list, which does contain the name 

© Ahirbudhnya. 

*For a fuller description of these four branches see Govinda- 
carya’s article in J.R.A.S., 1911, p- 951 Al, 








23 


work, the Mahasanatkumara Samhita.’ The Hayasirsa Sam- 
hita has a position of its own in this and other respects : 
it consists of four Kandas called, after their contents, 
Pratisthi, Samkarga (so), Linga, and Saura Kanda.” 
The second Kanda professes to deal with worship (puja) 
but contains also a good deal on pratistha; the third is 
altogether Slaivite. Finally the Paramesvara Samhita 
deserves mention here in that it adheres to the well- 
known division in Jana Kanda and Kriya Kanda answer- 
ing resp. to Padas 1-2 and 3-4)*; and perhaps Bharadva- 
ja Sambité as the rare (if not unique) instance of a 
Samhita dealing with Conduct only and especially 
prapattr." 


t he names of the Ratras of the latter are: Brahma, S‘iva, 
Indra and Rsi Ratra; the fifth is not in the MS. For the former see 
below.—The following passage of Vihagendra Samhita (I, 31—34) 
is also noteworthy, though it looks like a late compromise : “ When the 
Kyta Yugahas just appeared, by the grace of Kes'ava the following five, 
namely Ananta (the Serpent), Garuda, Visvaksena, the Skull-bearer 
(Siva), and Brahmin, hear it (the Sastra) in parts [as follows] : in 
the first night Ananta [has his questions answered], in the second 
night Garuda, in the third night Senes‘a, in the fourth [is answered ] 
what has been chosen by Vedhas (Brahman), and in the fifth Rudra 
[is the questioner]. Thus each of these hears for himself the 
Religion of Faith (s'raddha-stastra) in the form of a work on Know- 
ledge, Yoga, Construction, and Conduct, consisting of one hundred 
thousand [slokas]. [Hence, since the whole of it] has an extent of 
five lakhs [of s‘lokas], it is called the Paficaratra.” : 

2 Containing resp. 42, 39, 20, and? patalas. This Samhité has 
so far been found in Orissa only. . 

3 See the summary of contents in the first adhyéya. That the 
description of the Jiina Kanda covers 144 silokas and that of the 
Kriya Kanda only 34 is, I believe, due to the author's wish to have 
done with the former. For the Samhita, though evidently complete 
(see the total of slokas given for the two Kandas together) has no 
other Jaana Kanda. Therefore, the last line of the adhyaya will 
probably have to be interpreted thus: “I shall now [by treating 
the Kriya Kanda] put forward the sastra twofold in the manner 
explained ; listen to me!” 

1 This is perhaps the most widely spread of all the Samhitas. 
It has a parisista (supplement) contained in the edition, and be- 
longs, as mentioned, to the few Sambitas of which a commentary is 
extant. 
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It may be supposed that the name Paficaratra 
points to five principal subjects treated in that system. 
So it is, indeed, understood in the apocryphal Naradiya, 
which says that the five kinds of ra@tra=“ knowledge ” 
are tativa, mukti-prada, bhakti-prada, yaugih, and vaisestha, 
that is to say that they are concerned respectively with (1) 
ontology (cosmology), (2) liberation, (3) devotion, (+) 
yoga, and (5) the objects of sense. Though the five books 
of the said Samhita accord but very imperfectly with 
this division, and the five Ratras of Mahisanatkumara 
Samhita still less, and though the Naradiya as a whole 
can certainly not be used as a Paficaritra authority, the 
above statement may none the less rest on good 
tradition. In this case ati, originally “night”, 
would have come to mean — how, we do not know *— 
both a cardinal doctrine of a system as well as 
the chapter or work dealing with that doctrine, that is: it 
became synonymous with tantra and samhita*, so that 
Paficaratra would be a designation of the ancient 
Vaisnavite system in exactly the same manner as, 
according to the twelfth chapter of Ahirbudhnya Samhita, 
Sasti Tantra was one of the Samkhya Yoga. This 
explanation, though perhaps at variance with the chapter 
just mentioned stating (in sl. 45—48) that the Paificaritra 
consists of ten cardinal teachings (sambhitas)*, is at 
least’ not so fanciful as “the night—obscuration, of the 
five other systems”, or “the system, cooking=destroying, 
the night—ignorance”, or the attempts to connect 
that name with the five sacraments (branding, etc.) or 
the five daily observances (abhigamana, etc.) of the 


1 For the transition the meaning of ‘Thousand and one 
Nights”=as many stories, may perhaps be compared, 

2 See above p. 2. 

* See our summary of the chapter, below, last part of this book. 
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Paficaratras. However, it seems to us that the 
original use of the name is only connected with the 
first of the ten topics referred to (Bhagavat), namely the 
peculiar God-conception of the Paficaratras, and 
that it can be discovered in the Paficaratra Sattra 
spoken of in S’atapatha Brahmana XTIT 6. 1, which 
is, moreover, the earliest passage in which the word 
paiicaratra occurs. In that passage “ Purusa Narayana 
is mentioned as having conceived the idea of a 
Paficaritra Sattra (continued sacrifice for 
five days) as a means of obtaining superiority over 
all beings and becoming all beings **; and the preceding 
chapter (XII 8. 4) narrates in detail how He, by 
sacrificing Himself, actually became the 
whole world. Narayana is thus connected with, 
and even made the author of, the Puruga Sikta® which, 
together with the Sahasrasirsa section of Mahinarayana 
Upanigad, plays such a prominent part in the cosmolog- 
ical accounts and Mantra exegesis of the Paficaritrins.” 
Tt appears, then, that the sect took its name from its 
central dogma which was the Paficaratra Sattra of 
Niriyana interpreted philosophically * as the fivefold 
self-manifestation of God by means of His Para, Vytha, 
Vibhava, Antaryamin, and Arca forms. This would 
well agree with the statement of Ahirb. Samh., at the end 
of the eleventh adhyfiya, that the Lord Himself 
framed out of the original Sastra “the system (tantra) 
called Paficaritra describing His [fivefold] nature 


1 Bhandarkar, loc. cit., p. 81 ; spacing-out ours. 


® Tbidem. 
8 Note also the importance attached in Ahirb. Samh. (chapter 37) 
to the meditation on God as a sacrifice (yajiiaripa-dhara deva, si. 39). 
4 With, or without, the help of Bhagavad-Gita IT, 69. 
4 
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|[known] as Para, Vytha, Vibhaya, etc.”, and “that 
highest Will of Visnu called Sudargana through which 
He split into five, appearing five-mouthed.” ' 

To return to the question of the principal subjects 
treated in the Paficaratra, the scientific student will 
probably find it best- to distinguish the following ten ®: 


(1) Philosophy ; 

(2) Linguistic occultism (mantra-s'astra) ; 

(3) Theory of magical figures (yantra-sastra) ; 
(4) Practical magic (maya-yoga) ; ‘ 
(5) Yoga; : 

(6) Temple-building (mandira-nivmana) ; 

(7) Image-making (pratistha-vidhi) ; 

(8) Domestic observances (samshara, ahnila) ; 
(8) Social rules (varzasrama-dharma) ; 

(10) Public festivals (utsava). 


Hach of these’, it is hoped, will in the course of 


time be made the subject of a monograph based on the 
available Samhita material as well as on such monographs 


' (Utsavasamgrahas, etc.) as the Paficaritrins themselves 


have written. In the following, the second part of our 
Introduction, an outline will be attempted of the first 
subject only, as the one on which all the others more or 


less depend. 


The five forms are also referred to in the very first sloka of our 
Samhita. With the idea of Narayaya’s self-sacrifice is apparently also 
connected the story of the “ Sacrificial Lotus ” (yajita-pankaja) spring- 
ing from the navel of Padmanabha (Laksmi T. V, 22, and elsewhere), 


? Which are, of course, not the same as those enumerated in 
adhyaya 12 of Ahirb. Samh.; see our summary of the latter in 
the final section below. 

® And, in addition, perhaps the subject of “ worship” in a 
general treatment combining the materials for it distributed among 
several of the above subjects, notably 8 and 10. 





Il. THE PHILOSOPHY OF THE PANCARATRAS 


Tun theoretical philosophy of the Paficaratras is in- 
separably bound up with the story,of creation, and can 
therefore hardly be treated more conveniently than in 
taking the latter throughout as our starting point. In 
doing so we shall mainly follow the Abirbudhnya Samhita 
(particularly chapters 4 to 7), but also have recourse, 
wherever this seems desirable, to other sources.’ 


1. Nicurs ann Days or Narayana 


There was, and is still, a belief in India that the 
higher a being climbs on the ladder of existences, the 
quicker time passes for him, until, when he reaches 
Liberation, time is no longer a magnitude for him 
at all2 This idea is contained in the doctrine that a 
single day of each Brahmin or ruler of a Cosmic Egg 


?The writer regrets keenly having had practically no access, 
while writing this Introduction, to the rich collections of Pancaratra 
MSS. stored up in the Adyar and Madras Libraries. Still he feels 
confident that the following account will not show any serious gap.— 
Abbreviations will be easily recognised, except perhaps “ P. Prakasa 
S.” which is no. 213 mentioned on p. 11 above. The edition quoted 
of Pillai Lokacarya’s Tattvatraya is the only existing one of the 
Sanskrit translation, published as no. 4 of the Caukhamba Sanskrit 
Series; while the edition used of Srinivasadasa’s Yatindramata 
Dipika is No. 50 of the Anandasrama Series. Tattvatraya (four- 
teenth century) may almost be called a collection of Paficaratra 
Siitras, and its commentary, by Varavaramuni, is specially valuable 
for its copious extracts from Visvaksena Samhita. All references by 
figures only are to Ahirbudhnya Samhita. 

* Tt may, after all, be found to be the same (not the opposite ) 
view when P. Prakas’a Samhita (III, 3 fil.) teaches that a ‘* time- 
atom” (lala parumdnuka) is in Jivaloka (ef. Gita VI, 5; XV, 7) 
only 1/100th part of one on earth, in the world of the gods only 
1/10,000th part, for the god Brahman only 1/1,000,000th part, and 
for Laksgmi only 1/10,000,000th part, while Visyu’s own time-atom 
is infinitely small. . 
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(brahmapda)* comprises no less than 432,000,000 years 
of men. When the day is over, all forms are dissolved 
by fire, etc., but not so the Tattvas (elements and organs) 
of which these consist, nor the Cosmic Egg as such. 
This dissolution is called a Minor or Occasional 
Dissolution (avdntard-pralaya, naimittiha-pralaya). — 1t 
is followed* by the “Night of Brahmin”, of equal 
length as his day, in which the Hge hibernates as it 
3 55 
were. This process is repeated 360100 times, after 
which the life of Brahmin (bralmayus) comes to a 
close by the Great or Total Dissolution (maha-pralaya, 
prakyta-pralaya) in which all the Cosmic Eggs, including 
the forces working in them, are completely dissolved or 
“unified”. The Night following it is of the same 
duration as that of the life of Brahmén, and ig 
followed by another Day similar to the former, 
and so on. ‘These longest Days and Nights are 
called, in the Pafcaritra, Days and Nights of the 
Purusga, the Highest Self, the Lord, etc. For the Puruga’s 
life, says one text, there exists no measure 7) But 
though infinite as to time’, He “accepts” (angt-karott) the 
period called Para (that is, the life-period of a Brahman) 
as His “day”; and though exempt from being measured 
> “ Solar system” is a somewhat misleading translation, because 
a Brahmauda, though believed to possess but one sun, comprises the 
whole starry host visible to us, 

2 Pralaya, as the name says, is the stage in which things 
are dissolving, and not the much longer one in which they 
remain dissolved. ‘The occasional employment of the name 
for the two stages together must be regarded as a misuse, at least 
from the Paficaratra point of view, because, if Primary Creation 
takes place during the last part of the Night (see below, next 
paragraph) and the Day and Night are of equal length, Pralaya 
belongs to the Day, not to the Night. 

® Tasya wayur-minam vidhiyate, P. Prakas'a Samhita I, 3, 43, 
repeated 58. 

* Kalato’nants, tbid. I, 3,58. 
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by nights, etc, He “does the work of the night 
(vatritvena carati) by causing Brahmdn* and the rest to fall 
asleep”. Our Samhita illustrates the Days and Nights 
of the Lord by an image of dazzling beauty: during 
the Day the universe is like a sky sprinkled all over with 
cirrus clouds — the Brahmic Eggs, of which there are 
koti-arbudas of koti-oghas of kotis (an unimaginably 
high number); while during the Night it resembles a 


sky without a single cloud.’ 


9. Hicuer on “ Purn” Crearion 


(Hvolution, First Stage.) 


In the eighth ‘and last part of the Cosmic Night 
(paurusi ratri)* the great Sakti of Vigsnu, awakened as 
it were by His command’, “opens her eyes”. This 
unmesa “opening of the eyes », says Ahirb. Samh., is 
like the appearance of a lightning in the sky. And it 
means that the Sakti, which was so far indistinguishable 
from the “ windless atmosphere”? or “ motionless ocean ” 
of the Absolute, existing only as it were in a form of 
“ darkness’’ or “ emptiness”, suddenly, “by some in- 
dependent resolve” (asmaccit svatantryat), flashes up, 
with an infinitely small part of herself, in her dual 
aspect of kriya (acting) and bhute (becoming), that is 
Force and Matter. 

1 Who, after his “death”, belongs to the liberated. 

° Toid, I, 8. 55-57, 

3 Ahirbudhnya Samhita 1X, 16, 14, 38, 

4 «The eighth part of the Pralaya is called laydntima”, 
P. Prakasa 8. L, 1. 51; of.1, 3. 42, 57. 

5 Thid., I, 1. 53. 

_ * XIV, 7-8: Tasyah kotyarbuddmstena stakti dve, ete. ; so VIII, 36, 
and III, 27-28. Gf. Laksmi Tantra IV, 4, The Bhiti Sakti, as will be 
seen, includes what we call soul. 
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Here it will first be necessary to remark that, in 
spite of frequent assurances as to the real identity of 
Laksmi and Vignu, the two are actually regarded as 
distinct : even in Pralaya they do not completely coalesce 
but become only “as it were” a single principle (4. 78), 
the Laksmi eventually emerging from the Great Night’ 
being the old Lakgmi, not a new one. The mutual 
relation of the two is declared to be one of inseparable 
connection or inherence‘ like that of an attribute and 
its bearer (dharma, dharmin), existence and that which 
exists (bhava, bhavat), I-ness and I (ahamtd, aham), 
moonshine and moon, sunshine and sun. Still, the 
dualism is, strictly speaking, a makeshift for preserving 
the transcendent character of Visnu: Lakgmi alone acts, 
but everything she does is the mere expression of the Lord’s 
wishes. 

The Kriya Sakti is “the Sudarsana portion of 
Lakgmi”’; for itis identical with Vignu’s “ Will-to- 
be” symbolised by the Sudarsana or discus. Being 
independent of space and time ‘ it is called “ undivided” 
(niskala), in contradistinction to the Bhiti Sakti which 
is divided in many ways* and is but a “ myriadth part 
(koti-amsa) of the Sakti” ’, that is: an infinitely less 


* Avindbhava, samanvaya; Laksmi Tantra IL, 17, 

* See chapter 4 of Ahirb. Samh. and Laksmi Tantra II, 11 fil. 

* Laksmyth saudarsani kala, 111, 45; of. V, 12. 

* LIX, 57: desakaladihi vydptts tasya [Sudars'anasya], which, 


however, is perhaps not meant to exclude plurality; see below, 
section 6 of this part of our Introduction. 


® Nanibhedavati, XIV, 9; cf. V, 9-11. Kriya is related to Bhati 
ag the thread to the pearls, the pin to the leaves ; see below our 
résumé of adhyaya 8. 

6’ Which elsewhere is said of the two Saktis together: see 
note on p, 29, 
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powerful manifestation than the Kriya Sakti.* As the 
Sudarsana is the instrument of Visnu, we may say that 
Visnu, Kriya Sakti and Bhiti Sakti are respectively 
the causa efficiens, causa instrumentalis, and causa 
materialis of the world. However, the transcendent 
aspect of Visnu (Param Bréhma) remains so completely 
in the background in the Paficaratra that we are 
practically only concerned with the one force (Laksmi) 
which, as Bhiti, appears as the universe, and, as Kriya, 
vitalises and governs it.’ Accordingly, the Kriya Sakti 
is called : “ Visnu’s resolve consisting of life” (prapa-rupo 
Visnoh  samkalpah); “ that which keeps existence 
a-going ” (bliati-pavivartaka), “ makes becoming possible ” 
(bhaitim. sambhavayati); “joins”, at the time of creation, 
Primordial Matter to the faculty of evolving, Time 
to the “work of counting”, and the soul to the 
“effort for enjoyment”; “preserves” all of these as 
long as the world lasts; and “withdraws” the 
said faculties at the time of Dissolution. “Just as 
a fire or a cloud is kept moving by the wind, even 
so is the Vibhiti part [of Sakti] impelled’ by the 
Sudargana.” 

The first phase of the manifestation of Lakgmi is call- 
ed suddhasrsti, “pure creation”, or guednmesadas'a, that 
is the stage (following the Waveless Stage) in which the 
attributes (guz«) of God make their appearance. These 


1 For the mutual relation of the two Saktis the following 
passages should be compared: III, 44-45; V, 7-8 ; LEX, DED. 

2 This accounts for the remarkable fact that the Kashmirian 
philosopher Ksemaraja has defined the Paficaratra as the system 
teaching the identity of God and Nature, that is to say pantheism (para 
prakrtir bhagavan Vasudevah, tad-visphulitga-praya eva jroch—ite 
Paticaratrah parasyah prakrteh parindmabhyupagamad Avyakte evdbhi- 
nivistah ; Pratyabhijhahrdaya, Srinagar ed, p. 17). 

3 Or: “made to dance” (pranartyate), XIV, 8, and elsewhere. 
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Gunas are aprakrtu “not belonging to Nature” — for 
Nature does not exist as yet—and have consequently 
nothing to do with the three well-known Gunas (Sattva, 
Rajas, Tamas); that is to say : the old dogma that God 
is necessarily “free from [the three] Gunas ” (nirguna) 
does not exclude His possessing the six ideal Gunas 
which, on the contrary, m us t be ascribed to Him, because 
without them there could be no Pure Creation, and, all 
further evolution depending thereon, no creation at all. 
However, the evolution of the Gunas does not in any way 
affect the being or essence of God, it being merely concern- 
ed with His “becoming ” or “ manifestation ” that is: His 
Sakti: “ Through the three pairs of what are called the Six 
Gunas (sadgunya), to wit: Knowledge, Lordship, Power, 
etc., does the Pure Creation [or first stage] of [His] be- 
coming take place.” * 

Now, the six Gunas are described as follows: 

The first Guna is jiiana, “knowledge”, defined 
as “non-inert, self-conscious, eternal, all-penetrating ”’, 
that is: omniscience. “It is both the essence and 
an attribute of Brahman”, for which reason the re- 
maining five Gunas are occasionally called “ attributes 
of jiana”*. Jiana is, of course, also the essence of 


Laksmi.” 


tv, 16; of. V, 15 and VI, 6; Bhiiti and vrbhiite are in these 
passages, like bhdva elsewhere (see above p. 30), _used in 
contradistinction to bhavat, and not in the sense of the Bhiati Sakti. 
For the latter, like the Kriya Sakti, is connected with three Gunas 
only (see below), while in the passages concerned the appearance of 
all the six Gunas is referred to. 

2 Or “channels of jiiana” (jiidnasya srtayah), Laksmi Tantra 
II, 35, Yamunacarya, the teacher of Ramanuja, has tried to justify, 
philosophically, this Paficaratra concept of jiidna. A thing, he says, 
may be both substance and attribute : astrayad anyato vrtter, astrayena 
samancvayat, which he illustrates by means of the flame (substance) 
and the light it sheds (attribute). 

3 Laksmi Tantra IT, 25, ete. 
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The second’ Guna is ais'varya “lordship”, that 
is “activity based on independence ”, ‘‘ unimpeded acti- 
vity’’.* According to Laksmi Tantra (LI, 28) this is 
identical with what is called iccha “will” in other 
Tattvasistras. 

The third Guna is sakti “ability, potency”, namely 
to become the material cause of the world (jagat-prakrti- 
bhava). It is elsewhere’ defined as aghafitaghatana 
“accomplishing the non-accomplished”, that is to say, 
being able to produce something the cause of which 
cannot be accounted for by empirical methods. 

The fourth Guna is bala “strength” defined as 
absence of fatigue” (svama-hant), or “ fatiguelessness 
in connection with the production of the world”, or 
“power to sustain all things”, “ sustaining-power” 
(dhavana-samarthya). ; 

The fifth Guna is virya “ virility”, that is “ un- 
affectedness (changelessness, vikara-viraha) in spite of being 
the material cause”. This is a condition, says Laksmi 
Tantra (2. 81), not found within the world, where ‘“ milk 
quickly loses its nature when curds come into existence ia 

The sixth and last Guna is tejas “splendow’, 
might”, which is said to mean “self-sufficiency” 
(sahakari-anapeksa) and “power to defeat others ” 
(pardbhibhavana-samarthya). The latter definition is in 
Lakgmi Tantra (2. 34), which adds that some philosophers 
connect (yojayantt) tejas with aisvaryi. 

The six Gunas are the material, or instruments, as 
it were, of Pure Creation, (1) in their totality, and (2) 


1 The order found on p. 18 of our edition is not the usual one. 


2 « Independence, in creating the universe, of any other cause ca 
Lakgmi Tantra, IV, 9. 

3 Varavaramuni’s comm, on Tattvatraya, ed. p. 94. 
5 
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by pairs, inthe following way: the Gunas, as connect- 
ed partly with the Bhiti and partly with the Kriya Sakti 
(5. 7), are regarded as falling into two sets, namely Gunas 
lto 8, and Gunas 4 to 6, called respectively visama- 
bhimayah “ stages of rest” and srama-bhimayah “ stages 
of effort” *; and the corresponding Gunas of each set 
(1 and 4, 2 and 5, 8 and 6) join to forma pair connected 
with some special divine manifestation, as will be ex- 
plained presently. 

In their totality the Gunas make up the body of 
Vasudeva, the highest personal god’, as well as that of 
his consort Lakgmi, in the way that these two are constantly 
seen by the free souls inhabiting the Highest Space.’ It is 
mainly in this form, to wit asa person qualified by the six 
Gunas and distinct from his Sakti, that God is called 
Vasudeva (5. 29). 

The apparition of the pairs denotes the beginning 
of that process of emanation which has been well 
defined as “a process which, while bringing the 
product into existence, leaves the source of the product 
unchanged ’”’.* This very ancient conception” is com- 
monly (though perhaps not correctly) illustrated by the 
image of the light emanating from a source such as the 
sun, which accounts for the Sanskrit term for it, namely, 
abhasa “shining out”. 


1 These names are not in Ahirb. Samh,; see, however, Laksmi 
Tantra IV, 24; 11, 46-47; IIT, 4. Of. also what is said below on 
the different condition of the three Vyithas during and after 
Pure Creation. 


? Sidgunya-vigraham devam (V1, 25). The six Gunas exist 
also before creation, but without being active (V, 3). 

5 See below. 

* Chatterji, Kashmir Shatvaism, p. 59, 

* Of. the Santi Piirzam adah, ete., at the beginning of Ivavasya 
and other Upanisgads. 

° Not found in the Samhitas, in so far as known to us. 
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The Paficaratra teaches a chain, as it were, 
of emanations; each emanation, except the first, 
originating from an anterior emanation ; and thus the 
favourite image of the process has, with the Paficaratrins, 
become that of one flame proceeding from 
another flame.’ Any production, up to the for- 
mation of the Ege, is imagined as taking place in this 
way. 

The first three (or, including Vasudeva, four) beings 
thus coming into existence are called Vyihas. This 
word is a combination of the root zh “to shove” and 
the preposition vi “ asunder” and apparently refers to 
the “shoving asunder” of the six Gunas into three 
pairs.? This; however, does not mean that each Vyaha 
has only its two respective Guaas, but, as is repeatedly 
emphasized, each Vytha is Visnu Himself with His six 
Gunas, of which, however, two only, in each case, become 
manifest. Abiding by the image, we may say that each 
new flame has for its fuel another pair of Gunas. 

The Vythas are named after the elder brother, the 
son, and the grandson, respectively, of Krsna, namely 
Samkargana (or Balarama, Baladeva), Pradyumna, and 
Aniruddha; and the pairs of Gunas connected with 
these are respectively : jiana and bala; aisvarya and 
vryas sakti and tejas. . 

Hach Vytiha, after having appeared, remains in- 
active (avydpria) for a period of 100 years of his own 
(kamya), or 1,600 human years; that is to say: the 
evolution of Pure Creation, up to its end or up to the point 
when Aniruddha “together with the two earlier [Saktis, 
namely those of Samkarsana and Pradyumna] engages 

1 See for instance Padma Tantra I, 2. 21. 
* Cdturitmya-sthitir Visyor gunavyatikaridbhava (V, 21). 
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in creation” (5.40), takes 83x1,600=4,800 human 
years. 

The Saktis of the Vythas, hinted at in our Samhita, 
are mentioned by name in a number of later Samhitis. 
Mahasanatkumara Sambita, for instance, teaches’ that 
Vasudeva creates from his mind the white goddess Santi, 
and together with her Samkarsana=Siva; then from the 
left side of the latter is born the red goddess Sri, whose son 
is Pradyumna=Brahmin; the latter, again, creates the 
yellow Sarasvati and together with her Aniruddha= 
Purusottama, whose Sakti becomes the black Rati who 
is the threefold Maya Kosa to be mentioned below.’ 

Each Vytha has two activities, a creative and a 
moral one, that is, one connected with the origin of beings 
and another one connected with their ethical progress ; 
and each of these activities of a Vytha is said to be 
mediated by one of his two Gunas." For this reason, 
that is to say because the creative activities necessarily 
precede the moral ones, it is assumed’ that during the 

1 Which is, of course, also the length of the Pralaya of Pure 
Creation ; see our Samhita pp. 35-36. 

2 Indraratra, sixth adhyaya ; cf. Laksmi Tantra, sixth adhyaya. 

8 Jb is important to bear in mind that these four couples are 
all of them bahdr-anda-ja “born outside the [Mundane] Ege” and 
therefore not identical with the prakrtic Gods, Siva, etc., who 
belong to Gross Creation (described below, section 5), It 
is impossible otherwise _to understand certain accounts such 
as the following one of Laksmi Tantra, fifth adbyaya: Brahman 
and Sarasvati-create an egg (15), Visnu and Lakgmi lie down in 
it (20), from Visnu’s navel there springs the Sacrificial Lotus (21), 
and from the Lotus are born Brahman and Sarasvati (27-28). 

*Visvaksena Samhita, in Tattvatraya ed. pp. 125-127; Laksmi 
Tantra 1V, 8-20. The dogma of Gunas 1 to 3 being connected with 
creation only, and Guyas 4 to 6 with moral progress only, is not 
quite adhered to in several Samhitas, it being somewhat hard to 
believe that Samkarsana should create by means of Knowledge but 


teach philosophy by means of Strength; that Pradyumna should 
teach ethics by means of Virility rather than Ability, ete. 


5 Laksmi Tantra IV, 8, fll.; IV, 24, and iI, 47. 
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period of Pure Creation those Gunas only are actually 
manifest, though as mere “stages of rest” (visrwma- 
bluimayah), which become active at the beginning of 
Non-pure Creation, while the “ stages of effort” (sama- 
bhamayah) can come forth only after all the Tattvas are 
created, 

The creative activities of the Vytthas come 
into play the one after the other, marking out in the 
following way three successive stages in the creation of 
the “non-pure” universe. 

With Samkargana Non-pure Creation becomes dimly 
manifest in an embryonic condition, as a chaotic 
mass without internal distinctions. ‘This is expressed 
in the Samhitas by the grotesque but often 
repeated statement that Samkarsana “ carries the 
whole universe like a tilakalaka (dark spot under the 
skin)”, which apparently signifies that the world he 
carries is still so to speak under the surface, existing 
only in a germinal condition’, as a minute part, as it 
were, of his body. The Guna with which Samkarsana 
performs his cosmic function, is sometimes stated to be 
jiana, bub as a rule bala, His name Baladeva (the 
strong God) is also connected with this aspect of his, and 
so he is often described by means of such compounds as 
asesa-bhuvana-adhara “ support of the whole world ”. 

Through Pradyumna the duality of Purugsa and 
Prakrti makes its first appearance’: he is said to per- 
form, by means of his Guna aisvarya, both the manava 
sarga and the vaidya sarga*, that is, the creation of the 


2 As masrno vikdvah, Lakgmi Tantra VI, 7. 

2 Lakgmi Tantra VI, 10: bhoktr-bhogya-sanias tes be nilind tatra 
tisthate. 

8 LV, 17; LIX, 31 (Ahirb. 8.). 
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Group Soul and of Primordial Matter plus Subtle 
Time." 

Aniruddha, finally, “gives opportunity for growth 
to body and soul” (52. 51-52) by taking over the crea- 
tion of Pradyumna and by evolving out of it Manifest 
Matter (vyakéa) with Gross Time, and, on the other hand, 
the so-called Mixed Creation (mis7w-s7'sfi)’ of souls; that 
is to say: he becomes, through his Guna sit, ruler of 
the Cosmic Eggs and their contents. 

The cosmic activities of the Vyiihas are also "— not, 
however, as it seems, in the oldest Samhitas — stated to 
be the creation, preservation, and destruction of the 
universe or of the Cosmic Egg. These statements are of 
a somewhat contradictory nature. Lakgmi Tantra, for 
instance, teaches (4, 11, 19, 20) that the cosmic function 
of Aniruddha is creating, that of Pradyumna preserving, 
and that of Samkarsana destroying; while, according to 
Visvaksena Samhita (loc. cit., p. 125 fil.), Samkarsana 
“by means of his Gana bala takes away all this”, 
Pradyumna “by means of his Guna aisvarya creates 
that [totality of] moveable and immoveable [beings] ”, 
and Aniruddha “by means of his [Guna] skit supports 
and protects this whole world, the infinite Egg”. 

The ethical activities of the three Vythas 
are declared to be® the teaching (1) by Samkargana, 

2 VI, 9 Al, and 12. Vor particulars see the next section of this 
‘Introduction, 


* Visvaksena Samhita, loc. cit., p. 129, 

* Of. the identification of Samkarsana and Siva, etc., mentioned 
above p. 36, 

* In Ahirbudhnya Samhita also, Anirnddha is occasionally called 
“protector”, “overseer”, and the like (see, for instance, LIII, 
53; LV, 42), but elsewhere (LV, 21; etc.) it ascribes to him all the 
three activities. 

"See especially V, 21-24; Vigvaksena Samhita, loc, edt., pp. 
125-127 ; Laksmi Tantra TV, 15-20, 
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of the sastra or “ theory’, namely, of monotheism 
(chantika-marga) ; (2) by Pradyumna, of its translation 
into practice (tat-kriyd) ; and (3) by Aniruddha, of the 
gain resulting from such practice (kriya-phalw), to wib 
Liberation’; the instruments applied being  re- 
spectively the Gunas jiiana or bala’, virya, and tejas. 
According to Visvaksena Samhita (Tattvatraya ed. p. 
125) the teaching of Samkarsana is not confined to the 
Paficaratra, but includes the Veda (that is, of course, its 
esoteric portions). The same source says (Joc. cit., pp- 
126, 127) that Pradyumna “introduces all religious rites 
[to be performed by a Paficaratrin]”, while Aniruddha 
“makes known the whole truth about the [ultimate goal 
of ] the soul”. 

The Vytihas, however, have, or at least had origin- 
ally, still another aspect about which something must be 
said here. In the Narayaniya section of the Santi 
Parvan of the Mahabharata, in Saikara’s commentary on 
Vedanta Siitra II, 2. 42 fll., and elsewhere, it is stated 
that Samkarsana represents the individual soul (jivétman), 
Pradyumna the Manas, and Aniruddha the Ahamkara. 
This doctrine seems to be gradually disappearing from 
the Samhita literature, owing, we believe, to the difficulty 
of connecting the Ahamkira with such an absolutely pure 
being as a Vytha. We have come across only a single 
passage which openly endeavours to explain the teaching 
in its entirety, namely, Lakymi Tantra 6. 9-14. The 
idea here expressed is that Samkarsana, etc., are, as it 
were, the soul (jiva), the mind (buddha, manas), and the 
organ of self-assertion of the “ playing” (that is, creating) 


1 Bhuvana-abhaya-da Vaikuntha, LY, 43, and 53. 

2 The former according to V, 21-22 (Ahirb. Samhita) and 
Visv. S., loc. cit, p, 125; the latter according to Laksmi Tantra 
IV, 15. 
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Vasudeva. But the original meaning of the doctrine must 
have been rather that the Wythas are something like 
tutelar deities of the said principles. This is, in- 
deed, the teaching of Visvaksena Samhita, which declares 
(loc. cit., pp. 125 fil.) about Samkarsana: “ He is acting 
as the superintendent of all the souls”’, and about 
Pradyumna: “He is the superintendent of the mind 
(manas); he is declared to be of the nature of the mind 
(manomaya).” About Aniruddha no similar statement is 
made *; still his being declared to be the creator of the 
misira-varga, that is, of the souls dominated by Rajas and 
Tamas, shows that he was actually looked at, by 
the author of that Samhita, as the adhisthatr of the 
Ahamkara. In the same Samhita the superintendence 
of Samkarsana is described as follows: “Then Sam. 
karsana, the Divine Lord, wishing to create the 
world, made himself superintendent of the Principle of 
Life and severed it from Nature.’ And, after having 
done so’, the God obtained the state of Pradyumna,”? 
In Ahirbudhnya Samhita, as we have seen, the duality of 
Soul and Nature appears first with Pradyumna. It is he, 
not Samkarsana, who is called there the “Lord of the 
souls”? (58. 48), while Aniruddha is indeed called super- 
intendent, not however of the Ahamkara but of each of 
the three Gunas (6. ss fil.) or of the whole manifested 
world (see above p. 38, note 4). But though there 
is nothing in our Samhita, in so far as the account of 


1 So'yam samasta-jivdnam adhisthatrtayd sthitah. 


2 For which reason it is also missing in Tattvatraya in the 
aphorism on the activities of Aniruddha (ed. p, 127). 

8 Jiva-tativam adhisthaya prakytes tu vivicya tat, which the 
commentary explains thus: “ He made himself superintendent of the 
Principle of Life, which was absorbed in Nature, and on the strength 
of that superintendence severed it from Nature so as to render the 
appearance of names and forms possible.” 


* Viveka=vivecanam. 
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creation is concerned, that would make the Vyihas 
appear as tutelar deities in the sense mentioned ; 
there are indeed a few passages referring to 
individual life which could be so interpreted. For 
example, we read (53. 40 fil.) of Pradyumna that he is a 
source of joy by his purifying influence on vidya(—=buddhi), 
and again that he is the internal ruler (antar-niyamaka) 
of the organ of knowledge (jidnendriya); of Samkar- 
gana (59. 28, 25 fll.) that he causes the soul to flee from 
the world and reacli Liberation by making it obtain cor- 
rect knowledge; and of Aniruddha (59, 94): “ He bestows 
upon men the fruits [of their actions] ”, — which fruits 
(=results) here undoubtedly include, or even exclusively 
denote, those earned by selfish actions (good and bad). 

From each Vyitiha descend* three Sub-Vy ihas 
(vythantava, mirtyantara), namely, (1) from Vasudeva: 
Kesava, Narayana, and Madhava; (2) from Samkargana + 
Govinda, Vigsnu, and Madhusiidana; (3) from Pradyumna: 
Trivikrama, Vamana, and Sridhara; and (4) from 
Aniruddha: Hysikesa, Padmanibha, and Damodara. 
These twelve are the “Lords of the months” *, that is 
the tutelar deities (adhidaivata) of the twelve months 
and the twelve suns*, and as such play an important 
part in diagrams (yantras), etc.’ They are usually 
represented, for the purpose of meditation: Kesava as 
shining like gold and bearing four discuses, Narayana 
as dark (like a blue lotus) and bearing four conches, 
Madhava as shining like a gem (saphire) and bearing 
four clubs, etc’; and they are said to protect the 

* Avatirnah, says Yat. Dip. ed. p. 85. 

° Masddhipah, Mahasanatkumara §. III, 6, 33. 

*'That is, the sun in the twelve months of the year; ¢f. the ptu- 
cakra, VILL, 47b fll, of Ahirb. Samh,, further Yat. Dip. ed. p. 85. 

*V, 49; VIII, 49; XXVI, 33 fil. 

° Yat. Dip., loc, et., to be compared with the fuller (and 


slightly different) description in adhy, XXVI of our Samhita. 
6 
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devotee’s body if represented on the same, (forehead, 
ete.) by certain painted vertical lines (wrdhvapunrdra). 

Another set of twelve Vidyesvaras’ descend- 
ing from the Vythas is mentioned in a number 
of texts’? and -derived in Padma Tantra I, 2. 26 
fil. in the following way: from the Vyiha Vasudeva 
springs another Vasudeva, from the latter Purusot- 
tama, and from him Janiardana; similarly from 
Samkarsana another Samkarsana, Adhoksaja, and 
Upendra; and from Aniruddha another Anirnddha, 
Acyuta, and Krsna. These twelve are enumerated after 
the twelve Sub-Vyithas and called, together with 
the latter, “the twenty-four forms” (caturvimstati- 
miurtayah). 

To Pure Creation further belong the so-calleq 
Vibhavas (manifestations) or Avatiras (des. 
cents), that is incarnations of God or His Vytihas or Sb. 
Vyithas or angels (see below) among this or that clags 
of terrestrial beings.’ The principal Vibhavas are, 
according to Ahirbudhnya Samhita (5. so fil.; cf. 56. 2 
fil.), the following thirty-nine: 


1. Padmanabha, 14, Ekarnavasayin. 27. Nyagrodhas/ayin, 
2, Dhruya. 15. Kamathes'yara. 28. Hkas'rhgatann, 
3, Ananta. 16. Varaha, 29 Vamanadeha. 

4, Saktyatman. 17, Narasimha. 30. Trivikrama, 

5. Madhusiidana. 18. Piytisiharana.’ 31. Nara, 

6. Vidyadhideya. 19. Sripati. ’ 32, Narayana. 

7. Kapila, 20, Kantatman. 33. Hari. 

8. Vis'variipa. 21, Rahujit. 34, Krsna. 

9. Vihangama. 22. Kalanemighna, 35. Paras‘uriima, 

10. Krodatman. 23. Parijatahara. 36. Rama Dhanur- 

dhara. 

11, Badabavaktra. 24. Lokanatha. 37. Vedavid. 

12. Dharma. — 25. Santatman. 38. Kalkin. 
13. Vagis’vara. 26. Dattatreya, 39, Patalasayana., 


* This term in Mahasanatkumara §. IIT, 6. 34, 

*See for example Vihagendra S, II, 18, and the passage men- 
tioned in the preceding note, 

5 Vibhavo nama tat-tat-sajitiya-ripen arvirbhavah, Yat, Dip- 
ed. p, 86, e 


—— 
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This list has been reproduced almost exactly from the 
ninth pariccheda of Sattvata Samhita (ed. pp. 79-80); and 
to that work we are, indeed, referred by our Samhita (5. 
7 fil.) for a comprehensive description of the origin, 
etc., of those Vibhavas. However, the description, 
though it is actually found there, covering over 160 
slokas of the twelfth pariccheda (ed. pp. 97-109), does 
not, apart from some hints, deal with the origin of the 
Vibhavas, but only with their form and activity as objects 
of meditation. Still less can be gathered from the 
twenty-third pariccheda of the same Samhita and the 
fifty-sixth adhyaya of the Ahirbudhnya, where the thirty- 
nine Vibhavas are once more reviewed in connection with 
certain Mantras. We must, then, try to identify the 
names without any direct help, which, however, as will 
be seen, is not very difficult. 

We shall naturally begin by picking out the ten 
Avataras enumerated in the Narayaniya section of the 
Santi Parvan, which, for obvious reasons, must be ex- 
pected to be included in our list. They are nos. 9 
(=Hamsa), 15 (—Kirma), 28 (=Matsya), 16, 17, 29, 39; 
36, 87, and 88. 

Four of the others show Visnu under different 
aspects at the beginning of creation and after Pralaya 
respectively, namely : (14) as sleeping, with Laksau, on 
the primeval waters’; (1) as growing from His navel the 
lotus from which Brahmin is to spring; (27) as the boy 
floating on the Nyagrodha branch, in whose mouth 
Markandeya discovered the dissolved universe”; and 
(39) as the “Lord of the cataclysmic fire”, clad in a 


’ Sattvata S. XI, 66: x/sannam bhogisuyydyam ; Lakgmi Vs 
21: Padmayd saha vidyayd wpsu sustayanam cakre. 
? Referring to the story related in Vana Parvan, 188 fil. 
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flaming robe, waited upon by Laksmi, Cinta, Nidra, and 
Pusti.’ 

Again, there are four other Avataras who rather 
seem to belong together and therefore, says Sittvata 
Sambita (12. 189), may be meditated upon either 
collectively or singly, namely nos. 31 to 34 (including one 
already mentioned) who are Visnu appearing as the four 
sons of Dharma and Ahimsa.* They are described, in 
Sattvata 8. (12. 180—148), as four ascetics clad in deer- 
skin, etc., the one reciting Mantras, the second absorbed 
in meditation, the third teaching meritorious works, and 
the fourth performing austerities. 

Then there are four (including two already men- 
tioned), to wit nos. 1, 5, 29, and 30, who are identical in 
name, and possibly in some other respect, with four of 
the twelve Sub-Vyihas. Two of these, namely Vamana 
and 'rivikrama, are, according to our sources, merely 
the two opposite aspects of the well-known Vamana 
Avatara, that is Visnu as the very small one (hyt-stha) and 
the all-pervading one (surva-vyapin, trailokya-pitrahka) * ; 
while no. 5 refers, of course, to Visnu’s victory over the 
demon Madhu." 

Of the rest some are mentioned as Avatiras in the 
Purana literature, while others are apparently not 
known in it as such, or altogether unknown. 

No. 3, Ananta, is not the serpent Sesa but Balarama, 
the brother of Kysna.* In Padma Tantra (I, 2. s2) he 


* Sattvata 8. XII, 165 fll. 

* Narayaniya, opening chapter; see Bhandarkar, Vuiszavism, 
etc. (H. I. A. R. vol. III, part 6), pp. 32-33. It is clear that this 
Krsna is not exactly identical with the well-known one. 

* Of. Taitt. Up.: anor aniyin mahato mahiyan, etc. 

* Or rather the demons Madhu and Kaitabha; see chapter <1 of 
Ahirbudhnya Samhita. 

°* Who is sometimes regarded as an incarnation of S’esa rather 
than of Visuu Himself. 
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is inserted after Parasurama as the eighth of the ten 
Avatiras instead of the first (Hamsa) who is omitted. 
No. 7, Kapila, is, according to our Samhita (56. s1), the 
Samkhya philosopher, and he is evidently the same as 
Kapila the teacher of the Naga kings referred to 
elsewhere.’ No. 10, Krodatman, can be none else, 
to judge from Sattvata S. 12. 45 fil., than Visnu 
as the Yajiia-varaha or Yajfia-sikara, — a parti- 
cular aspect of the Boar incarnation. ‘The deserip- 
tion, in 56. ss-se,” of no. 24, Lokanatha, points to 
Manu Vaivasvata who was saved from the deluge 
by Brahmin as a fish and made the [secondary ] 
creator of all living beings. No. 20, Kantatman, is des- 
cribed in Sattvata S. (12. s6 fil.) as a beautiful youth 
with “eyes unsteady by love”, ete., that is to say as 
Pradyumna, or Kama reborn (after his destruction by 
Siva) as the son of Kysna. But in Ahirbudhnya 8. 
(56.2) he has the epithet ampta-dhavaka “carrying 
nectar” which seems rather to point to Dhanvantari, 
the physician of the gods, or to Dadhibhakta’, No 26, 
Dattatreya, is the well-known sage, son of Atri and 
Anasiya. No. 37, Vedavid, is, according to Sattvata Ss. 
(12. 154 fil.), the famous Veda-Vyasa. All of these are 
among the twenty-two Avataras enumerated in the 
Bhagavata Purana (I, 3), supposing that Krodatman may 
be identified with Yajfia, Kantatman with, Dhanvantari, 
and Lokanatha with Purusa (the Male or Progenitor). The 
following are also Puranic: Dhruva (No. 2), the Rsi and 
polar star, celebrated, in Sattvata S. 9. 108, as the bearer 


1 Padma Tautra I, 1. 23 fil.; Visnutilaka 11, 170 fil. ; ete. 
* Note especially vairiju and satya-vrata. 


5 See below, note 3, on no. 18, next page. 
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of the Adhara Sakti’; Vagisvara (no. 18), who is 
Hayasirga or Hayagriva; and Santatman (no. 25), if he 
is, as may be supposed, either Sanatkumara (Sanaka) or 
Narada as the expotinder of the Sattvata system.” 

Saktyatman (no. 4) is Visnu as dechd-ripa-dhara 
(Sattvata S. 12. 0), that is, assuming the particular form 
required for pleasing some devotee. Vidyadhideva, “the 
Lord of Viraj”, is the four-faced Brahmin. No. 8 is 
Visnu in the form in which He appears to Arjuna in the 
famous Visvaripa Adhyaya (11) of the Bhagavad-Gita. 
No. 11 is Aurva. No. 12 is Visnu as dharma personified. 
No. 18, also called Amrtaharana, is Visnu as the 
restorer of immortality to the gods.’ No. 19 is Visnu 
as the husband of Laksmi (who threw herself into Eis 
arms when she emerged from the ocean). Nos. 2] and 
22 are Visnu conquering respectively Rahu and 
Kalanemi. No. 23, finally, is Krsna wresting from 
Indra the celestial tree. 

The enumeration of exactly thirty-nine Avatiras, 
and the insistence upon this number also in the 
mantroddkara in both the Sambhitas concerned, seems t, 
prove that the number is meant to be exhaustive. This 
impression is not removed by Varavaramuni’s statement, 
in his commentary on Tattvatraya (ed. p- 186), 


> Cf, Ahirbudhnya Samhita, adhy. VIII, 34 fll., where, 
the term has a much wider sense. 

? The only description of Santatman is in Sattvata S, ML, TIO: 
“Having a mind full of compassion, carrying the conch and lotus in 
his hands, showing the threefold path of knowledge, renunciation, 
and virtuous deeds.” 


however, 


* Gf. the story of the churning of the ocean. The epithet 
would also fit Dadhibhakta to whom Indra is said to owe the 
Amrta, and who is mentioned among the chief Avatiras jy 
Visvaksena §., loc. cit., p. 135 (Dadhibhuktas’ ca deves'o darvi-hasto mr ta- 
pradah). Amytaharana is, thirdly, an epithet of Garuda as the 
stealer of Amrta, 
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that the real number is only thirty-six, because Kapila, 
Dattitreya, and Parasurima are only secondary Ava- 
tiaras. For there are more “secondary Avatiras ” 
among the thirty-nine as well as outside their number.” 

The second point to be emphasized in connection with 
this list is that it occurs in one of the very oldest Samhi- 
tas (Sattvata) and therefore may be older than the smaller 
lists found in later Samhitas and older even than the 
Mahabharata list mentioned above. Hyen the smaller 
Nariyaniya list (of only six names) * appears from this 
view-point not to be the oldest list but merely a select- 
ion; for it is inconceivable that, for instance, the ancient 
and famous story of the Fish should have been overlook- 
ed by those who made the Boar an incarnation of Visnu. 

The distinction referred to in our Samhita * between 
primary (mukhya) and secondary (gawpa, avesa) Avataras 
is explained at length in Visvaksena Sambita (Joc. cit., 
pp. 130-132). There the primary Avataras only 
are declared to be like a flame springing from a 
flame, that is to say Visnu Himself with a transcendent 
(aprakrta) body, while a secondary Avatara is a soul 
in bondage with a natural body which, however, 
is possessed (dvisfa) or pervaded, for some particular 
mission or function, by the power (sakti) of Visnu. The 
primary Avatiras only should be worshipped by those 
seeking Liberation, while for mundane purposes (wealth, 
power, etc.) the secondary Avatiras may be resorted 

* See below. 

2 Nor does the further division of the secondary or dves’a 
Avataras according to svartipdves'a and saktydves'a (loc. cit., p- 130) 
help to solve the riddle; for Vyasa belongs necessarily to the same 
class as Kapila, ete. 

® Namely nos. 16, 17, 29, 36, 34, and 35 of our list; see Bhan- 


darkar, loc, ctt., p. 41. 
* VIII, 51: wbhavdntara-samjiiam tad yac chaktydves'a-sambhavam. 











48 


to. The said Samhita enumerates as instances of secon- 
dary Avataras : Brahmin, Siva, Buddha’, Vyasa, Arjuna, 
Parasurama, the Vasu called Pivaka, and Kubera, the 
god of riches. 
As for the origin of the Avatiras, Vigsvaksena Sam- 
hita declares that all of them spring from Aniruddha, 
either directly or indirectly, examples of the latter class 
being Mahesvara (Siva) who descends from Aniruddha 
through Brahmén, and Hayasiras who comes from the 
Fish, who himself springs from the direct Avatira Krsna. 
According to Laksmi Tantra also (2, 55) all the Vibhavas 
descend from Aniruddha. Padma Tantra, on the other 
hand, says (I, 2. a. fil.) that of the ten Avatiras the 
Fish, the Tortoise, and the Boar” have sprung from Vasu- 
deva; the Man-lion, Dwarf, Srirama and Parasurima 
from Samkarsana; Balarama from Pradyumna; and 
Krsna and Kalki from Aniruddha; and it indicates that 
the other Avataras * are to be distributed in a similar way, 

The Avataras are not confined to human and anima] 
forms : the vegetable kingdom is sometimes chosen, as in 
the case of the crooked mango-tree in the Dandaka 
Forest mentioned by Visvaksena 8. (loc. cit., p. 180) 
ag an instance of this class of incarnations. 

Even among inanimate objects an image of Kysna, 
the Man-lion, Garuda, etc., becomes an Avataira of 
Visnu (endowed with a certain miraculous power felt 
by the worshipper) as soon as it is duly consecrated 
according to the Paficaratra rites, it being supposed that 

2 Possessed of the quality of making heretics, therefore called 
mohant “the bewilderer ”! 


2 That is, the three manifestations of Prajapati mentioned in the 
Satapatha Brahmana (Dowson, Hindu Classical Dictionary, sub voce 
Avatara). ‘ e eet 

3 Purusa, Satya, Acyuta, Buddha, Dasarha, Sauri, Annes, Haya. 


oriva, Nrsimba Sankhodara, Visyaksena (?), Vrsakapi, Adivaraha. 
8 
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Visnu, owing to His omnipotence, is capable of “descend- 
ing” into such images with a portion of His sakti, that 
is, with a subtle (“divine”, “ non-natural”) body. 
This ig the Arca Avatara or incarnation for 
the purposes of ordinary worship. It is exhaustively 
treated in Visvaksena Samhita (loc. cit., pp. 122 and 143). 

There is, finally, the Antaryam i Avatara, 
which is Aniruddha as the “Inner Ruler” of all souls: 
(niyunta sarva-dehinam)*—a very old conception based on’ 
a famous Upanisad passage. The Antaryamin is the mys- 
terious power which appears as instinct and the like, and 
which as the “smokeless flame” seated in the “lotus 
of the heart.” plays an important part in Yoga practice.’. 

The Avataras, including those which belong to the 
past in so faras their visibility on earth is concerned, are 
held to be eternal aspects of Visnu which are always 
helpful if properly meditated upon. It is, indeed, for 
meditation more than for anything else that Visnu is be- 
lieved to have manifested Himself under different forms. 

To Pure Creation, thirdly, belongs the parama- 
vyomnun, “Highest Heaven”’, or Vaikuntha’, with 
all the beings and objects contained in it. This Highest 

‘The presence of God as a Vibhava in generated bodies such as 
those of Rama and Kygsua is also explained in this way ; see Yat. Dip. 
ed. p. 53 where this is the answer to the question: “ How can there 
be a junction between the natural and the non-natural?” (prakrta- 
aprakrta-samsargah katham ?). 

2 Visvaksena 8. loc. cit, p. 122. 

4 This conception of God residing in the soul but not identical 
with it will be found to be responsible for the apparent Advaitism 
of a good many passages in the Paiicaratra literature. 

* See VI, 21 fil, of Ahirb. Samhita. This is the second-highest in 
the list of Tattvas, Lakgsmi Tantra VI, 43, enumerating : the Lord, 
Highest Heaven, the Purusa, Sakti, Niyati, ete. For vyoman, lit. 
“space,: sphere”, the synonyms dkds'a, nabhas, ete., are also used ; cf. 
loc, ctt., VII, 9. 

° This name is ambiguous in that it also denotes, and more often 
so, the (lower) heaven of Vignu in Satya-loka, — which is a reflection, 


7 
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Heaven has nothing to do with any of the temporal 
heavens forming the upper spheres of the Cosmic lige. 
This is indicated by its being called U'vipad-vibhati, * mani- 
festation of the three-fourths [of God] ”, in contradistinct- 
ion to the one-fourth with which Aniruddha creates the 
Cosmic Ege. The Highest Heaven, in that it is not 
reached, at Liberation, until after the “shell” or “ wall? 
of the Cosmic Hgg has been “pierced”, is defined as 
“infinite above, limited below. ” * 

The Highest Heaven with its inhabitants? comes 
into existence together with the Vyihas; and when, at 
the time of the Great Dissolution, the Cosmic Eggs dis- 
appear and Lakgmi becomes indistinguishable from the 
Lord’, it is, of course, also withdrawn." 

But there is also another, evidently later, view, 
according to which the Highest Heaven (including, of 
course, the divine couple) is not affected by the Great - 
Dissolution. With this second view is probably connect. 
ed the distinction between the Highest Heaven and the 
world as nitya-vibhati* and lild-vibhuti, “ eternal manj_ 
festation”” and “ play-manifestation” (=manifestation 
of the play of God, that is, the world). 
en miniature, of the Highest Heaven — and occasionally even that 
whole sphere. Vignu-loka is an equally ambiguous term. Some 
Samhitas connect each Vyaiha with a particular heaven ; see, for 
instance, Vibagendra Samhita, IT, 20. 

‘Sa vibhitir tirdhva-pradestenanta, adhah-pradeste paricchinng - 
Yat. Dip. ed, p, 53. The journey of the liberated “soul to the 


boundary of the Cosmic HKgg and further on, is described with infinite 


detail in chapters 5 to 7 of Tripadvibbitimahanarayana Upanisad. 


* Among whom also the liberated souls are represented from 
the beginning, namely by those innumerable ones liberated in former 


Kalpas; P. Prakasa 8. VI, 7. 
* See above, beginning of section 2, p. 29 fil. 
* P, Prakasa S. I, 14: Vaikunthadiviharam hited, 
° Or bhoga-vibhiti, Tattvatraya ed. p. 76. 
° Of. p. 53, our explanation of the terms nityddita and sintidita, 
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In the Highest Heaven there is, just as on earth, a 
distinction between matter and souls. For the souls 
without matter would have no objects of enjoyment. 
The heavenly matter, however, or “pure matter” 
(suddha-sattva), as it is called, is not a mixture of the 
three Gunas, nor the Sattva Guna without an admixture 
of the other Gunas. though it is sometimes understood in 
the latter sense. The Highest Heaven coming into 
existence together with the Vythas (6, 21 fil.), it is clear 
that the Sattva Guna, which originates much later, 
namely only from Kala (Time)*, can have nothing to do 
with it. Pure Matter, then, is a sort of spiritual matter 
which exists nowhere except in Pure Creation. It is a 
necessary hypothesis for explaining: (1) the non-natural 
(a-prakria) bodies of God, the angels, and liberated souls; 
and (2) the presence, in the “ City of Vaikuntha ”, of 
inanimate objects, to wit, “instruments of enjoyment ” 
suchas sandal, flowers, jewels, etc.” *, and “places of enjoy- 
ment” such as parks, lotus-tanks, pavilions, etc.” Pure 
matter is spiritual, that is “of the nature of Knowledge 
and Bliss” (6. 22,24), in so far as it is nowhere an 
obstacle to the mind, but consists, on the contrary, of 
nothing but wishes materialised. Tt is, as it were, the 
“solidified splendour ” (styané prabha) of Pure Creation 
(6. 21-22). 

The most prominent figure in Highest Heaven is 
God Himself in His para or “highest” form, which is the 
first of his five prakaras or modes of existence, the other 
four being the Vythas and the three kinds of Avatiras 


1 See below section 3 of this part of our Introduction. 
2 One edition of Yat. Dip. includes women (vadhez) | 


3 Of, for (1) the jhandnandamayd dehah, and for (2) the dnanda- 
maya bhogah and anandalaksand lokih mentioned in VI, 24 and 23 
resp. of Ahirbudhnya Samhita. 





























52 


treated of above.’ He assumes this form as a “ root of his 
innumerable Avataras”* and especially for the enjoy- 
ment of the angels and the liberated.” 

The Divine Figure is adorned with nine chief orna- 
ments and weapons, which symbolically represent the prin- 
ciples of the universe *, namely, the Kaustubha (a jewel 
worn on the breast)=the souls, the Srivatsa (a curl of 
hair on the breast)—Prakrti, a club=Mahat, a conch= 
the Sattvic Ahamkara, a bobw=the Tamasic Ahamkara, a 
sword=knowledge, its sheath=ignorance, the discus= 
the mind, the arrows=the senses, a garland=the 
elements.’ These weapons and ornaments are not 
merely regarded as symbols but also as actually con- 
nected (as presiding deities or the like) with the Tat- 
tvas they represent. In this sense we read, for instance, 
in Visnutilaka (Q2.20-21) that during the universa] 
night the soul “in the form of the Kaustubha” rests in 


2 Mama prakarah paiicéti prahur vedanta-paragah, Visv. 8., loc. 
cit., p. 122. Cf. above pp. 24 fil. our explanation of the name 
Pafcaratra. f, 

2 Anantévatara-kanda, Tattvatraya ed. pp- 118-119. In Viha- 
gendra S. II, 15 the Saksat Sakti is called miurtinam bijam aryayam, 

> The para form of God is four-armed and of dark-blue com. 
plexion (Visv. S., loc. cit., p. 136; Padma Tantra I, 2, 13 and 15). 
It has sprung, according to Padma Tantra (I, second adhyaya; of. 
Visnutilaka II, 5 fil.), from a still higher, the very first, form ‘of God 
(ripam adyam sandtanam; “Visnutilaka II, 10: Vasudevihvayam 
mahah ; ef. Ahirb. Samh., XL, 7: mahah paramabhisvaram) which 
is two-handed (cf. Vihagendra S. II, 16), of the colour of a pure 
crystal, and clad ina yellow robe — just as the Sudarsana Purnsa 
(mantra-tanur Bhagavan) residing in Vaikuntha who appears to 
Ahirbudhnya, XLIV 22 fil. (cf. XLIII 9 fil.), This is the “ best of 
Purusas ” and the “ Highest Light” seen by Brahman in meditation 
(Padma Tantra I, 3, 16 fi.) and “ever to be remembered by Yogins 
as seated in the lotus of the heart ”, — that is, evidently, the Antar- 
yamin placed here above the Para, This form, again, has originated 
from “that which has all forms and no form”, “ Brdhman without 
beginning, middle or end ”. 

* See next section of this Introduction, 

* The great authority on this subject is for all later writers the 

Astrabhiigana Adhyaya of Visnu Purana (I, 22). 
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the splendour of Bréhman from which it is again sent out 
into the world (prapaijicita) at the beginning ‘of the new 


cosmic day in order to return once more and for ever. 


when it is liberated. 

God as Para is sometimes identified with, and 
sometimes distinguished from, the Vyiha Vasudeva. 
When the two are distinguished, whether as nitydditu 
“ ever-manifest ” and santéditu “ periodically manifest” * 
or otherwise’, the Vyiha Vasudeva is said to have sprung 
from the Para Vasudeva who, again, may be identified 
with, or [more correctly] distinguished from, the Ab- 
solute (Purusa, Bréihman, Narayana, etc.)’. Padma 
Tantra describes the Para Vasudeva as dividing himself 
“for some reason” and becoming with one half the 
Vyttha Vasudeva, “crystal-like”, and with the other 
Narayana, “black as a cloud”, the creator of the 
primeval waters (=Maya).* 

God as Para is said to be always in the company 
ot his consort Sri (Laksmi), or of his wives Sri and 
Bhumi, or of Sri, Bhimi, and Nila, or even of eight or 


+ Nityiditat sambabhiva tatha s'antédito Harihk, Visvaksena Shs 
loc. cit., p. 183, cf. p. 136. S’anta-wditu, “set and risen”, is a Tatpurusa 
compound of the Visesanébhayapada class, ef. sndtdnulipta, ete. The 
comm., loc. cit., p. 133, gives no etymological explanation, but merely 
paraphrases the two terms by means of nitya-mukta-anubhavya and 
Sambkarsanavytha-kavanabhita respectively. Of. above p. 50 the ex- 
pressions nitya-vibhiite and lila-vtbhitd. 

2 Padma Tantra I, 2.16 fil.; cf. Visnutilaka I, 11. Here the 
Para is not nitya, “eternal”, but a periodical manifestation like the 
Vyiha Vasudeva. This is, of necessity, also the standpoint of the 
Ahirb, Samh, which, however, in calling the Absolute nityodita 
(II, 25) and Laksmi uditdnuditakira nimesénmesarapini (IL, 6) but 
again the Vyihas ntfyédita (IX, 31), is not consistent in the use 
of these terms. 

“The two are clearly distinguished in Padma Tantra (see 
note 3 on p. 52), also in P. Prakasa S.I, 2.3: Purusad Vasudevo bhiit, 
catvaro hy abhavams tatah. 

* Vignutilaka, however (II, 11-16), modifying this account, 
identifies the Para with Narayana. 
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of twelve Saktis. The first of these views ‘is naturally 
favoured in such works as Ahirbudhnya Samhita, 
.which make Sakti a real philosophical principle.” The 
second view” is based (in a rather strained manner) on 
the weighty authority of the Uttaranirayana (end) 
which is the continuation, in the- White Yajurveda, of the 
Purusa Sukta. ‘he third view* is the one adopted in 
the later Visistidvaita*, where, however, it plays such 
an insignificant part that, for instance, in Tattvatrya this 
is the only item connected with the Para Vasudeva 
which is mentioned but not explained.’ It is apparently 
not found at all in the older Samhita literature.’ It is, 
however, expounded at some length in one of the Minor 
Upanisads, namely Sita Upanisad, where (as in Vihagendra 
S. 2.8) Sri, Bhimi, and Nila are identified respective] y 
with the Iccha, Kriya, and Saksat Sakti of the Deyi 5 
Sri representing good luck (bhadra), Bhimi might 


1 See Ahirb. Samh. VI, 25 ; [X, 31; XXXVI, 55 ; Laksmi Tantra 
VII, 9-10. 

2 This, of course, does not exclude the admission of the existence 
in Highest Heaven, of minor Saktis ; of. XXVIII, 85 of Ahirb. Samhita, 
enjoining that the worship of God should be followed by that of 
the gods and [their] Saktis (s'aktc-yosttam) forming His retinue, 

5 Padma Tantra I, 2. 46; Parames'vara 8. 1,7, where Bhim is 
called Pusti (Laksmipustyoh svariipe ca nitye Bhagavaté saha), 

+ Vihagendra S., 2nd adhyaya; P. Prakasa S. I, 1, 58-59 5 


5 


Paras‘ara.S., adhy. 8 to 10. 

5 Tattvatraya, ed. pp. 85, 122; Yat. Dip., ed. p, 84. 

‘The comm, makes a ‘futile attempt at excusing the author 
ed. p. 122. ‘ : 

7The comm. both of Tattvatraya and Yat. Dip. have no other 
Smrti authority for it than a stanza of the Saiva Purana, to which 
they add, as Sruti quotation, the passage of the Uttaranarayana 
mentioned above, Srinivasadasa explaining that Nila must be under- 
stood implicitly ! — In P. PrakasaS. (hardly earlier than the twelfth 
century) the three Saktis, regarded as aspects of the one Sakti, 
are connected with the souls, the white Sri taking care of 
the souls in which the Sattva Guna dominates, the red Bhii of the 
Rajasic ones, and the black (mild) Durga of the Tamasic ones 
Ci, 1. 58-59). ; 
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(prabhaéva), and Nila the moon, sun, and fire. Sri, 
further, is threefold: as Yoga, Bhoga, and Vira Sakti 


(connected resp. with Yoga practice, domestic - 


and temple worship); Nild as Soma is also the 
goddess of vegetation, and as sun the goddess of 
time, while as fire she is connected with hunger 
and thirst, heat and cold ; and Bhidevi, of the nature of 
the Pranava, is the sustaining power of the earth with 
its fourteen planes. The mention, in the Upanisad, of 
the Rsi Vaikhanasa (though the passages in question are 
probably interpolated) seems to indicate that we should 
seek for these doctrines rather in the Vaikhanasa than 
in the Paficaratra Samhitis. Hight Saktis, namely 
“Taksmi, etc.”, are often mentioned but seldom enume- 
rated. They are evidently the following eight, associated in 
Vihagendra 8. (3. 5) with the “ hero form” (vira-martt) 
of the Sudarsana, to wit: Kirti (Fame), Sri (Fortune), 
Vijayi (Victress), Sraddha (Faith), Smyti (Memory), 
Medha (Intelligence), Dhrti (Hndurance), and Ksama 
(Forbearance). In Padma Tantra (I, 2. #8) and Visnu- 
tilaka (2.21) they are stated to originate from the 
Srivatsa of Vigsnu’. The following t wel ve Saktis are 
enumerated in Sattvata S. (9.85): Laksmi, Pusti 
(Prosperity), Daya (Compassion), Nidra (Sleep), Ksama, 
Kanti (Beauty), Sarasvati (Learning), Dhrti, Maitri 
(Benevolence), Rati (Venus), Tusti (Satisfaction), and 
Mati (=Medha). These play a-part im the Avatara 
theory and elsewhere. For instance, the fourteenth 
Avatara ig said to be waited upon by Laksmi, Nidra, 


* For another “cight women ” see XXVI, 37 fil. of Ahirb. 
Samhita. 


__* Who, as we have seen (p. 52, note 3), is subordinate here to a 
higher aspect of God. 
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Priti (=Maitri), and Vidya (=Sarasvati) ; and the thirty- 
ninth by Laksmi, Cinta (—Mati), Nidra and Pusti. 

Of the two classes‘ of Jivas or individual souls 
existing in the Highest Heaven, the more exalted ones 
are the so-called Nityas (eternal ones) or Siiris (sages, 
masters), which two words can be fairly accurately 
rendered by “angels’.” They differ from the other 
class to be dealt with hereafter not in point of know- 
ledge, both being declared to fully participate in the 
Lord’s omniscience, but (1) in having been always free 
from defilement*, and (2) in holding perpetually 
certain offices as coadjutors of the Lord.’ The duties 
they have to discharge are, however, so mysterious that 
hardly any attempt has been made at defining the same. 
These angels are, besides the “door-keepers” and “ town- 
watchmen” of the “ Holy City of Vaikuntha”, called 
respectively Canda, Pracanda, Bhadra, Subhadra, ete., 
and Kumuda, Kumudaksa, Pundarika, Vamana, etc.,” the 
so-called Pargadas or Parigadas, that is “companions” 
(retinue) of God, and in addition to [or among] 

1 Mentioned together in several passages of Ahirb. Samh., for 
instance, IX, 30. 

*The existence of these angels is based on such scriptural 
passages as the famous Tad Visnoh paramam paday sada pas'yanti 
siirayah and Svetas'vatara Upanigad VI, 13: Nityo nitydndm cetanas' 
cetandnam eko bahiindm yo vidadhatt kaman. 

° Kaddipt samsiram apraptah, asprsta-samsdra-gandhah (Tattva- 
traya, ed. pp. 26, 28), the others being only nivptta-samsarah “ who 
have done with the world” (cbid., p, 28), 

* Tesim adhihara-visesa is'varasya nityécchayaivdnaditvena vyava- 
sthapitéh, Yat. Dip., ed. pp. 78-79, 

5 Yat. Dip., ed. p. 83. 

5 The Parisadas are distinguished from Kumuda, ete., as well as 
Ananta, etc., in Padma Tantra I, 2, 36-40, but often the term is 
used ina wider sense, In Yat. Dip., ed. p.84, ‘“Ananta, Garuda, 
Visvaksena, etc,” are called Nityas, but not the “ door-keepers ” and 
“watchmen”; still, there being among the Muktas neither office- 


bearers nor social distinctions at all (see below), the rest can be nothing 
but Nityas. 
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the latter the three more prominent beings called 
Ananta, Garuda, and Visvaksena. Of these, Ananta 
or Sesa, the serpent, is the couch of Visnu, and Garuda, 
the “ king of birds”, his so-called vehicle (vahana), while 
Visvaksena, the “ lord of hosts”? *, is described as a sort of 
chief minister to God in all affairs heavenly and 
mundane, This part of Visvaksena, if taken in earnest, 
would seem to clash with the activities of the 
Vyithas; and he appears to have actually ousted 
them in that sect described in the thirtieth 
chapter of Anandagiri’s Satharavijaya, which recom- 
mends the worship of him only who “rules the 
whole universe like a second Avatara of the Lord 
residing in Vaikuntha.”* Lastly, it must be stated that 
Nityas can incarnate at will in the world, just as 
Visnu Himself.’ 

The lower class of inhabitants of the Highest 
Heaven are the Muktas or Liberated. They are 
described (6, 27) as intensely radiating spiritual atoms 
of the size of a traswrepw (mote in a sunbeam).* This 
description is evidently connected with, Mahibh. XI, 
346, 18 fll. where it is said that the liberated become 
atomic after having been burned up by the Sun; and in so 

1 Called also Sesasana “ the eater of leavings”, namely, of God, 
that is, presumably : the executor of His plans; ¢f. the commentaries, 
Tattvatraya, ed. p. 28; the explanation, 7b¢d., of the Serpent’s name 
Sega (the “appurtenance” of Visnu, namely, His bed, seat, etc.) is 
little convincing. — Vigvaksena occurs in the story narrated in adhy. 
XLI of Ahirb. Samh., stanzas 18 and 30 fil. 

2 [pid, is mentioned a gorgeous Temple of Vigvaksena in a 
place [in Northern India] called Marindha (spelt Marundha in the 
poetical paraphrase, Anandas'rama Series no, 22, p, 559). 

5 Gf, p, 44, note 5, 

* Svaripam anumadtram sydj jidnanandaikalaksanam \ 

trasarenu-pramanas te ras'ma-kofi-vibhisitih w, 
Visvaksena §,, loc, cit, p. 13; the second half also in Ahirb. Samh., 
VI, 27. 
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far as this undoubtedly means that the liberated by 
passing through the Sun get rid of their subtle body, 
Tattvatraya (ed. p. 12) is right in teaching the “atomi- 
city’ of any, even the bound, soul, if described in itself.’ 
The liberated, then, are bodiless. But this only means that 
they have no “karma-made” body; they can assume, 
whenever they like, a “non-natural” body, or even 
simultaneously several such bodies*, and freely roam 
about in the whole world.’ ‘hey are, however, excluded 
from actual interference in worldly affairs’, differing 
in this respect from the angels, as already noticed. 
Among the Muktas there exists no gradation or social 
difference of any kind — they heing as equal, essentially, 
as for instance grains of rice °— still their mode of life 
differs by the difference of devotional inclinations 
preserved from their last earthly existence. “ Whatever 
form [of God] the devotee has been attached to in his 
mundane existence, that kind does he behold as an inhab- 
itant of the Highest Heaven.” We are not told 
whether the liberated have any intercourse with each 
other, but if the bodies of Pitrs (ancestors, etc., lost by 
death) are created for them by God’, and if, as is often 
said, they are intent upon nothing but service (hain- 
karya) to God, then, indeed, they are practically alone 
with their God. 


+ The soul is also wbhu, in spite of its atomicity; see below 
section 6 of this part of our Introduction, 


® As Yogins can do already while still alive, the classical 
oe being that of Saubhari (Tattvatraya ed., p. 31, Yat, Dip. ed., 
i % Yat. Dip. ed., p. 78, 

* Yat. Dip., p. 78; cf. Brahma Siitra IV, 4, 17. 

° Tattvatraya, ed, p. 33, 

6 Ahirb. Samh. VI, 29-80. 

‘Yat, Dip., ed. p, 53. 
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The Visistidvaita teaches that there exists a second 
class of Muktas, namely the so-called Kevalas or “ exclu- 
sive ones”, who are actually altogether “isolated” because 
they have reached Liberation, not by devotion to God, 
but by constant meditation upon the real nature of their 
own soul. They are said to be living, “like the wife 
who has lost her husband”, “in some corner” outside 
both the Highest Heaven and the Cosmic Ege.’ We have 
so far not found this doctrine in any of the Paficaratra 
Samhitas but should not be surprised if it were even- 
tually discovered in one or several of them. 


8. Inrerepiare Creation 
(Bvolution, Second Stage) 


“Based” on Pure Creation” but performed with 
only one myriadth part of the infinitely small portion of 
divine energy employed in it’, is that other manifestation 
of the Bhiti Sakti which is “ different from the pure 
one” (suddhétara), thatis, partly “mixed” and partly 
“impure ”*, namely the Kitastha Purugsa and the Maya 


2 Yat, Dip., ed. p. 76, Tattvatraya, ed. pp. 28, 121, 

2 Tanmitlaiva, VI, 7. 

8 JIT, 27; Laksmi Tantra IV, 35, 

2 The use, in our Samhita, of the terms s'uddhétara and 
guddhisuddha is of a bewildering ambiguity, In VII, 68-70 the 
term s’uddhétara has a different meaning in each of the three stanzas, 
namely, in 68: “comprising the pure and what is different from it” ; 
in 69: “other than pure”; and in 70: “belonging to both the pure 
and what is different from it”,— ‘what is different from it” 
(itara=tad-itara) being in 68 inclusive of, in 70 exclusive 
of the “mixed” creation, the latter being evidently not included 
either in 69. Similarly the sense of suddhdsuddha in V, 9 and LIX, 
55 concurs with the first of the above meanings (as'uddha implying 
the “mixed”), and that of s’'uddhy-as'uddhi-maya in VI, 34 with 
the third, — Instead of “mixed” (Visvaksena §., loc. c’t., p. 128 fil.) 
the present Samhita says “pure-impure a 
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Sakti with their respective developments. This Non-pure 
Creation falls into a primary and a secondary one, and 
the former, again, consists of two well-defined stages‘ of 
which the first, to be described in this section, may well 
be called the Intermediate Creation. 

The Kitastha Purusa, called also simply 
Kitastha® or Purusa, is explained in our Samhita (6. ss- 
24) in the words: “An ageregate of souls, similar to 
a bee-hive’, the pure-impure condition of Bhiti, — such 
is the Puruga piled up by souls blunted by beginningless 
Germ-impressions (vasand)”; with which should be 
compared the definition in Laksmi Tantra (7. 11-12): 
“By Purusa is meant the all-knowing, all-faced Bhokty 
Kutastha: as his parts go forth from him all the eternal 
souls (jiva), and likewise at [the time of] Dissolution the 
work[-bound] souls, go back to him, the highest soul 
(nara).” The Kitastha Puruga, then, is the soul of souls, 
that is to say, the totality, regarded as the source, ” 
of all disembodied but karma-bound (non-liberated) souls 


* Treated respectively in adhyayas VI and VII of our Samhita, 


° There are several speculations about the meaning of this word 
which is, of course, the old Samkhya term mentioned already in 
the Buddhist Nikayas, The explanation rasiivat sthita “ existing 
in the form of a heap (collection, aggregate)”, seems to be favoured, 
in our Samhita, by the image of the hee-hive (see below). Other 
passages, however (XVI, 38, cf. 46; XXIV, 245 etc,), suggest the 
idea of the Purusa “standing at the top” of the soul’s pedigree, 
The latter explanation is the one Which Vedantadesika prefers 
to the former ; see his commentary on Sribhasya for Bhagavadgita 
XI, 3 (anekesam santanyamaninim purusdnam sidharano hi pitrvah 
purusah Kiitasthah). 





®Tn TX, 25 this image is used for the Maya Sakti, while in 1X, 
27 the Kitastha is compared with [the hole of] an Udumbara tree 
swarming with countless bees, 


“The Kitastha (and likewise the four Manus to be mentioned) 
is not a mere collective being ; ef. the description of Brahman as 
“consisting of the totality of bound souls”. 
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before thé creation and after the dissolution of the 
“non-pure ” universe. 

He is of a mixed nature (suddhy-as'uddhi-mayu, 6. 84) 
in that he is pure in himself but impure on account of 
his carrying the above-mentioned Germ-impressions left 
over from the latest life-period of the souls. 

The Kitastha Purnsa, and, as will be seen, also the 
Maya Sakti, take -their rise from Pradyumna. The 
origin. of the Kitastha from Pradyumna is ’made to 
agree with the Puruga Sikta by describing the Kitastha 
as consisting of four couples, namely, the male and 
female ancestors of the four castes, springing respec- 
tively from the mouth, arms, legs, and feet of Pradyumna. 
Accordingly, the Kitastha is called’“‘the Purusa of four 
pairs”, “the Puruga consisting of twice four”, “the 
aggregate of Manus”, “the eight Manus”, “the four 
Manus” *, or simply “the Manus”; and he is imagined 
as retaining this form while “descending” the long line 
of Tattvas in the manner to be described, until he is 
fully materialized and thus prepared for further multi- 
plication. It is stated (7. sa fil.)° that the Manus are 
the origin merely of the Pitrs, Devargis, and men’, and 
that there are other “‘ wombs” (and, consequently, lines 


‘Note that the liberated souls do not ‘return to the Kiitastha. 


2 Visvaksena §., loc. cit., p. 126. These seem to be the “four 
Manus” that have puzzled all commentators and translators of 
Bhagayadgitaé X, 6, in which case the above conception of the 
Kiitastha (though not necessarily the Paficaratra) would be older 
than the Gita. Note that the Seven Rsis mentioned together with 
the four Manus in the sloka referred to of the Gita have the 
same names as the Citras'ikhandins who, according to the Narayayiya, 
are the first promulgators of the Paficaratra. 

‘In contradiction to TV, 13: cetana-varga, unless this be meant 
in a restricted sense. 

* Not of all men but only of the Sattvie ones, according to some 
authorities ; see below, fifth section. f 
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of evolution) such as those of the Devas, Daityas, Gan- 
dharvas, etc.’; but the latter are nowhere described.” 

The Maya Sakti, called also simply Sakti, 
further Bhagavat Sakti, Milaprakrti, Sasvadvidya, or 
simply Vidya’, is the same to the material universe as 
is the Kitastha to the world of souls; that is to say, it 
is the non-spiritual energy which comes into existence, 
by the side of the Purusa, as the primitive form of the 
“matter” or “nature” (prakrti) into which the Manus 
are destined to gradually “descend”. As “root-matter”, 
however (4.4), it differs from the Mulaprakrti of the 
Samkhyas (mentioned as such in 7. 1) in that the 
latter is only one of its two manifestations, namely, its 
so-called “Guna body” (gawna or gunamaya vapus), the 
other one being the “Time body” (kalamaya vapus) 
consisting of Kala “Time” and its “subtle” cause, 
namely Niyati “ Restriction”. 

These three Jast-mentioned, that is Niyati, Kala, and 
Guna, are declared to originate from the forehead’, 
eyebrows, and ears respectively of Pradyumna (6. 12), 


>» Altogether eight such “forms” (mirty-astaka) are enumerated, 
along with the Vibhavas, etc., in Padma Tantra (I, 2. 29-30), namely, 
brahmi, prajapatya, vaisnavi, divyd, arst, manust, dsurt, and pais'act ; 
of. Samkhya Karika 58, 

“And cannot, indeed, be consistently described after the 
dissection of the Puruga for the purpose of man. Philosophy clashes 
here with mythology. 


*Of all these names, to which may be added from Laksmi 
Tantra: Mahalaksmi, Mahes'vari, and Bhadrakali, the first alone 
(IV, 52; cf. VI, 35-36)is fairly unequivocal. “The usual one, in our 
Samhita, is Sakti. Vidya, as an Agaémic term, means ‘* magical 
power”, that is much the same as Maya, Avidya, and, after all, Sakti, 
and all of these are synonyms of more than one kind of Prakrti 
and therefore, like dhenu, etc., in constant danger of misinterpreta- 
tion. The adjective vaidya, rather frequent in our Samhita, is as a 
rule a mere substitute for prakrtika. 

4 For the connection of Niyati with the forehead cf. the phrase 
lalate likhitam “ written on the forehead ’—tfate. 
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just as the four pairs of Manus have been derived from 
his mouth, ete. 

Having produced the Kitastha Puruga and the 
threefold Maya Sakti, Pradyumna transfers both of 
them, “the Sakti with the Purusa im it” (6. 14), “for 
further development” (vardhayéti, 6. 18) to Aniruddha. 

Developed for a thousand years (55. 48)’ by the Yoga 
of Aniruddba (6.14) there emerge now once more, 
but this time successively, the already-mentioned mate- 
rial principles (6. 48 fll.): first, directly from Aniruddha, 
Sakti; then, from Sakti, Niyati; from Niyati, Kala; 
from Kala, the Sattva Guna; from the latter the Rajo 
Guna; and, from the latter, the Tamo Guna; and 
simultaneously and in the same order the Manus 
travel through these Tattvas by “ descending” into 
each of them, after its appearance, and “staying” 
in it, for some time, “as a footus” (kalalz-bhita, 6. 46), 
— which means (to judge from their further devel- 
opment) that they appropriate successively the in- 
dividual faculty which each of these Tattvas is capable 
of bestowing. By the way it may be mentioned here 
that the chapter on Dissolution (4, s4-e0) inserts the 
Kitastha between Aniruddha and Sakti, assigning 
thus to the Kitastha a position similar to that of 
Brahman in the Upanigads, creating the world and then 
entering it. 

We have now to say some words on each of those 
educts of Maya S'akti. 

Maya Sakti, Niyati, and Kala occupy in the 
philosophy of the Paficaratra the very place which is 

* Of. such passages as Brhaddranyaka Upanisad I, 1, 2 relating 


how the Year (that is, time) is born after having been “‘ carried” by 
Prajapati for one year, 
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held in the Saiva systems by the six so-called Kaficukas or 
“jackets ”, that is limiting forces owing to which the soul 
loses its natural perfections (omniscience, etc.)’. Asa 
matter of fact, the doctrine of the six Kafcukas called 
Maya, Kala, Vidya, Raga, Niyati, and Kala seems to be 
a mere elaboration of the older doctrine, found with the 
Paficaratras, of only three powers of “limitation ” 
(samhoca), namely the three mentioned. These three appear 
in Lakgmi Tantra as “the three mothers and creators of the 
world” called Mahalakgmi°, Mahiavidya’, and Mahakali* 
and representing respectively the Rajasic, Sattvic, and 
Tamasic aspect of the Goddess; and they are said to be 
Aniruddha’s wife Ratiin the form of the “Sheath of 
Maya” (maya-hosa)é 
-Niyati, “the Sakti consisting of great knowledge” ®, 
is “the subtle regulator of every thing” ’ such as “ the 
form which [a being] may have, its work, and its nature ” 
(6. 48). It is clear from this definition® that Niyati 
is not only what the Vaisesikas call Dis, to wit the regu- 
lator of positions in space’, but that it also regulates, as 
Karmic necessity, the intellectual capacity, inclinations, 


* For an able account of these see Chatterji, Kashmir Shatvaism, 
pp. 75 fil. Cf. also Schomerus, Der Qaiva-Siddhanta, p, 187. 


* Or Mahas'ri, Parames'vari, Bhadrakili, ete, 

* Or Mahayaui, Sarasvati, Mahadhenn, ete, 

* Or Mahamaya, Kalaratri, Nidra, ete, 

*Laksmi Tantra VII, 13; IV, 67; VI, 18-19; see for the names 
also IV, 36, 39 fll., 62, and V, VI, VII (passim), 

® Mahavidyamayt saktih, TV, 51. Cf. note 3, 

1 Saksmah sarva-niyamakah, V1, 46, 


8 Which is foreshadowed in Brhadaranyaka Upanisad LIT, 8. 9: 
“By the order of this Imperishable One are ke pt asunder 
(vidhytaw tisthatak) sun and moon...... are the gods dependent on 
the performer of sacrifices, the manes on the funeral gift.” Cf. also 
bid. IV, 4, 22: setur vidharanah. 


® Chatterji, Hindu Realism, pp. 58 fil. 
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and practical ability of every being; that is to say, 
that it includes the functions of the above-mentioned 
Saiva principles called Vidya, Raga, and Kala.’ 

Kala, Time, is defined (4. 4s) as “the mysterious 
power existing in time, which urges on everything ”, and, 
in another passage (6. 51), as the principle which “ pur- 
sues* everything to be matured, as the stream [is after] 
the bank of the river.” Itis further said (6. 49) that this 
is “ the cooking (maturing) form of time”.* Kala, then, as 
originating from Niyatiand giving origin to the Gunas, is 
not time as it appears to us (subjective time) but asubtle 
force conditioning it. This distinction between the 
ordinary or empiric and a higher or transcendental time 
can be traced back* to the Kala hymns of the 
Atharvaveda and is recognizable in the great epic in 
such phrases as “Time leads me in time”*. One 
Upanisad® speaks of “the time that has parts” (sakala 
kala) and “non-time having no parts”, the former 
being “later” than the sun and stars, the latter 
“earlier”; further on, time that “cooks” (matures) 
all beings, but is excelled by “him in whom time 
is cooked”. From these two famous texts and 
similar ones it was eventually concluded that the 


‘The Saiva principle Niyati, as distinct from Vidya, etc,, was 
originally in all probability nothing more than the Dis’ of the 
Vaisesikas; but the use of the word in common language in the 
sense of Fate has (at least in the Dravidian school) obscured its 
relation to the other Kajicukas, 


2 Or “counts, measures” (kalayat?), 
5 Kadlasya pacanam ripam, 
*See my comprehensive sketch of the earlier history of Kala 


in Ueber den Stand der Indischen Philosophie zur Zeit Mahaviras und 
Buddhas, pp. 17 to 30. 


5 Kalah kale nayati mam, XII, 227, 29, 
° Maitrayana VI, 15, 
9 
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changing time which we observe in daily life is 
only “time as an effect” (karya-kdla) the cause of 
which must be a “time without sections” (akhanda- 
kala) and unchanging’; and (2) that there must 
be a sphere or condition which is totally unaffect- 
ed by time’, though time exists in it as an instru- 
ment to be used at will; —that is to say that there are, 
strictly speaking, three kinds of time, to wit: (1) effected 
or “gross” time, which plays no part until after the 
creation of the Tattvas’; (2) causal or “subtle” time 
which, though relatively “eternal ”’ (and often called so) 
is also created, namely, by Aniruddha (or Pradyumna); 
and (3) “highest” time existing in Pure Creation. It 
is, evidently, in this sense that our Samhita declares 
(58. 10-11): “Gross is called the time possessing the 
lava (one-sixth of asecond), ete. ; su b tle the one deter- 
mining the Tattvas; while that which pervades the 
activity of the Vythas is styled Highest Time”. 
That there may be a still higher time connected with 
Vasudeva alone is denied in the words (53, 11-22): 
“ Hiffecting by time belongs always to the triad of 
Vythas [only]: the Lord Vasudeva is not a Vyitha* nor 
a possessor of time.” It follows, then, that the Tattva 
called Kala emanating from Niyati is the second or 
“subtle ” kind of time. 


1 Yat. Dip., ed. p. 50, and elsewhere. 

2 Tattvatraya, ed. p. 122. 

* Though, as will be seen, it comes into existence already before 
the latter is completed. 

*Though said to form a tetrad together with the Vythas, V, 
25-26. 

B There is More material about this subject (for instance, adby- 
TT of P. Prakasa S.); and it will probably be found that the con- 
ception of time is not exactly the same in some Samhitas as in 
others, 
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“The Guna Body, or that form of Sakti mentioned 
above which is manifested gradually from Kala” (6. 61- 
s2) consists of the three Gunas, as already remarked. 
It has to be added that each Guna, while evolving in the 
manner described, comes under the special protectorship 
of Aniruddha in the form of the Trimirti; that is to 
say: Aniruddha as Visnu becomes the superintendent 
of Sattva, as Brahm én that of Rajas, and as Rudra 
that of Tamas. These three gods, together with their 
Saktis (Lakgmi, Sarasvati, Gauri)*, regarded as the 
forces underlying the formation of the Avyakta, are 
called in Laksmi Tantra (6. 20-21) the “Sheath of 
Generation” (prasiti-kosa)*. In the same text 
(4, s2 fil.) it is stated with regard to the first 
origin of the Gunas that they have been formed from 
[an infinitesimal part of] the first, second, and third of 
the six Gunas of the Lord.” The qualities which 
become manifest through the Gunas are according to 
Ahirb. Samh.: (1) lightness, brightness, healthiness, 
pleasure ; (2) motion, passion, restlessness, pain; and (3) 
heaviness, obstruction, inertia, stupefaction. 

After the Gunas have evolved separately, they be- 
come, “for the purpose of creation”, a uniform mass 
called as a rule Avyakta (the Non-manifest) 
or Miulaprakrti (Root-nature), but also, according to 

1 Who, however, according to Laksmi Tantra V, 6 fil., have 
sprung: Brahman and Laksmi from Mahalaksmi-+ Pradyumna ; 
Rudra and Sarasvati from Mahakali++Samkarsana; and Visnu and 
Gauri from Mahavidya-+ Anirnddha. 

2This is the third kos'a or material “husk” of the Devi, the 
second being the above-mentioned Maya Kosa, and the first the 
Sakti Kosa comprising the Vyihas and their Saktis. Three more 


Kos'as are connected with the lower primary and the secondary 
creation to be described in the next two sections of this Introduction. 


3 The other three being employed for the creation of Kala; <bid. 


V, 24-25. 
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our Samhita (6. 6s), by such names as Tamas (Darkness)’*, 
Guna-samya (Equality of Gunas)*, Avidya (Ignorance), 
Svabhava (Nature), Aksara (the Imperishable), Yoni 
(Womb), Ayoni (the Unborn), Guna-yoni (=gunamaya 
yoni, Guna-made Womb). 


4. Lowe Primary Creation 
(Hvolution, Third Stage.) 


The “descent” of the Manus into Matter having 
reached the Tamo Guna (6.50), and the three Gunas 
having joined to form the Milaprakrti (6. 01 fil.), there 
follows now that evolution which is the only one 
known to the Classical Samkhya with which, as we 
shall see, the Paficaratra does on the whole, but not 
throughout, agree. 

At the very outset there is this difference that, 
whereas the Classical Samkhya has only two principles 
to start with, namely, Purusa and Prakrti, our Samhita 
begins this chapter with stating emphatically (though not 
in a polemic way) that the development which now sets 
in, results from the combined activity of three prin- 
cipal agents, namely, Prakrti, Purusa, and Kala (Matter, 
Soul, Time). The mutual relation of the first two 
is explained in exactly the same way as in the Classical 


* That is, undifferentiatedness. Cf. the expression sintaiman used 
promiscuously with avyakta in Kathaka Upanisad III, 10-13. 

* Meaning that in this condition, as distinguished from the later 
“inequality of Gunas” (yuna-vais'amya), the. three forces are equally 
distributed in every particle of matter. 

*In the Classical Samkhya time is a mere quality of matter 
(Samkhya Sutra I, 12), —an impossible view inan early system ; 
cf. Schrader, Ueber den Stand der Indischen Philosophie sur Zeit 
Mahaviras und Buddhas, 
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Samkhya: Prakrti changes, like milk and clay [changing, 
respectively, to curds, etc., and pots, etc.], owing to the 
proximity (—magnetic influence) of the unchangeable 
Purusa. But both these Tattvas are being “ cooked ” 
by Time.’ Again, there is this difference, that there are 
not many Purusas, as in classical Samkhya, but at this 
stage only the one Kitastha or Samasti (Collective) 
Purusa. 

As the first product of this combined activity of the 
three there emerges from the Avyakta the Mahat 
(masc., neutr.) or “Great One”, called also Mahat 
Tattva “the Great Principle”. Our Samhita enume- 
rates (7. a-9) the following more or less pregnant syno- 
nyms for this term: Vidya’, Go (Cow)*, Avani (Hartb), 
Brahmi (the Cosmic One), Vadhi (Woman)’, Vrddhi 
(Growth), Mati (Intellect), Madhu (Honey)’, Akhyati, 
(Non-discrimination), Ivara (Lord), and Prajiia (Wise) ° 
to which some others, mostly synonyms of Mati, have 
to be added, notably Buddhi. 

About Mahat two seemingly contradictory state- 
ments are put side by side, of which the first clearly 
shows that the Paficaratra has drawn from an older 
form of the Samkhya philosophy than the one which 
has survived in the Karikaé and the Sutras. The 


2 How, in spite of this, the Purusa remains “ unchanged ” 
(aparindmin, VL, 6), is not explained. 

2 The Mahat and remaining principles are symbolized by the 
lotus growing from the navel of Padmanabha (Anirnddha) ; see 
Indraratra I, 18 (Mahad-ddyam paikajam), etc. 

* Uf. note 3 on page 62. 

+ Of. Brhadaranyaka Upanisad II, 5. 

? The last two names are from Mandikya Upanisad where they 
are used with reference to the swsupti plane of consciousness, For 
Akhyati see below p, 73. 
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Mahat, we are first told (7. 9-11)*, is threefold, in 
conformity with the three Gunas, its Tamas element 
appearing as Kala (time), its Sattva element as 
Buddhi (reason, intellect), and its Rajas element as 
Prana (vitality). The next statement, which would 
hopelessly conflict with the preceding. one, unless 
we refer it not to the cosmic Mahat but to Buddhi 
as an individual organ (ef. below), is essentially identical 
with the teaching of the twenty-third arya of Samkhya- 
Karika, namely that Mahat manifests itself in four Sattvic 
and four Tamasic forms, being respectively good actions 
(dharma), knowledge, dispassion, and might, and their 
opposites.” 

Now, as regards Kala, which is here defined as 
“consisting of trutis, lavas, etc.”’, it is evident that in 
this passage a different and lower form of Time must be 
meant than its “subtle” or “ cooking” form originating, 
as we have seen, from Niyati. For, Subtle Time 
belongs to Unmanifest Nature, while Mahat is the 
beginning of Manifest Nature." It follows that Kala as 


1 Of. Lakgmi Tantra XVI, 2-4: 

Sa Mahan nama, tasydpi vidhas tisrah prakirtitah \ 
sdttviko Buddhir ity ukto, rajasah Prana eva hi Ww 
tamasah Kala tty uktas ; tesam vydkhyam imam strut 
Buddhir adhyavasayasya, Pragah prayatanasya ca 
Kalah kalanariipasya parinimasya kéranam \. 

* The réle of the Taijasa (Rajasic) Mahat is, according to the 
twenty-fifth arya, to co-operate with both the Sattvika and the 
Tamasa. 

* And similarly in the corresponding passage of Laksmi Tantra 
quoted above, note 1 on this page; for which reason we cannot but be- 
lieve that really time is meant here and not:the Time Lotus producing 
Brahman and Sarasvati, as stated in Laksmi Tantra V, 27 fll., which 
rather appears to be another instance of mythology clashing with 
philosophy. 

* In the comm. on Tattvatraya, ed, p. 79, the relation of the two 
kinds of time distinguished there are actually likened to that of the 
Avyakta and the Vyakta, 
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a form of Mahat can be nothing else but Gross Time 
referred to above, p. 66. And that this is not 
only the form of time which we perceive, but 
first of all the one with which we perceive’, must 
be concluded from the fact that the two other forms 
of Mahat, namely Buddhi and Prana, are regarded as 
individual powers acquired by the Manus during their 
“descent” through the Great Principle. With regard 
to Buddhi it is expressly stated (7. 19-14) that to the 
eight Manus, while dwelling in “the womb of Vidya”, 
there originates that “natural organ (vaidyam indriyam), 
called Bodhana, by means of which they can ascertain 
[the nature of] things, discriminating between the real 
and the unreal.” The five Pranas are in Classical 
Samkhya* a common function of Buddhi, Ahamkara, 
and Manas, which three together form the so-called Inner 
Organ (antah-harana) ; whereas, according to the men- 
tioned statement of our Sambhita, corroborated by 7. 
42-48, they come from Mahat only.’ 


? Time as a “form-of-perception ”, Anschauungsform. We admit 
that it is almost impossible to believe these mythologizing philosophers 
to have been capable of discovering a Kantian conception, and we are 
far from asserting that they were clearly conscious of distinguishing 
objective and subjective time, but we do not see how the above con- 
clusion can be avoided without straining the passage. Drawing 
parallels is undoubtedly a dangerous thing in comparative philosophy, 
but it is equally dangerous to adhere at any cost to one’s prejudices, 
We shall see (in section 6, below) that the idea of spatial transcen- 
dence, to which according to Deussen Indian philosophy has not been 
able to rise, was perfectly familiar to the Paficaratrins, and not only 
to them, in spite of the misleading terms used for it. 

2 Karika 29; Sittra I, 31. 

3 There is in Laksmi Tantra (V, 27b-83, ed. 37b-43) an 
enigmatical explanation of the Mahat which does not agree with the 
stanzas quoted (p. 70 note 1) from the same work and representing 
the view of our Samhita. The Mahat, according to that text, is 
called so (“The Great One”) “on account of its comprehending the 
Lotus, the Male, and the Woman” (padma-pum-stri-samalambhat 
mahativam tasya s'abdyate), the Lotus being subsequently identified 
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Wenow turn to the question: What is Mahat?, 
which question, on account of its importance for the 
history of Indian philosophy, must be answered at some 
length. 

The one important thing to be noticed in connection 
with Mahat is that Buddhi is not a mere synonym for it, 
as in Classical Samkhya, but one of its three forms: the 
Sattvic one; and that the individual organ Buddhiis a 
product of the Sattvic Mahat in exactly the same sense 
as Manas is a product of the Sattvic Ahamkara*. This 
is a sign of antiquity; for in Kathaka Upanigad also 
(8, 10-18) Buddhi and Mahat are not yet identical, the 
former, called jiidna dtman “ Knowledge Self”, being a 
lower principle than the “Great Self” which, in its 
turn, is inferior to the “Quiet Self” (santa dtman) 
which, again, is excelled by the Purusa. On the other 
hand, this distinction between Buddhi and Mahat, to- 
gether with the synonyms of the latter, furnishes the 
solution to the riddle, never before satisfactorily 
answered, as to the origin of the term Mahat. The 
synonyms may be divided into two classes, to wit (1) 
those that are mere names of Prakrti, such as Go, Avani, 
Brahmi, Vadhi, Vrddhi, Madhu; and (2) those referring to 
consciousness. Of the latter class, again, those which are 


with Praja (whose quality is spanda “ vibration ”), the Woman with 
Buddhi, and the Male with the Purusa as the performer of good 
and evil deeds. Then there follows, just as in our Samhita after the 
description of the threefold Mahat, a passage on the 2X4 Sattvic and 
Tamasic manifestations of Buddhi, and after that the Ahamkara and 
theremaining Tattvas are explained. — Yat, Dip., ed. p. 50, in reject- 
ing the view that time is Tamaso Mahan, evidently means to say 
that the definition is too narrow. — According to a view mentioned in 
the comm. on Tattvatraya, ed. p. 79, the several kinds of time differ 


in the rapidity of vibrations, with which should be compared the 
statement above, p. 27 note 2, 


» On the latter, generally called Vaikrta Ahamkara, see below, 
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common to Mahat and the organ Buddhi, namely, Buddhi, 
Mati, Trayi, and Vidya, are for this reason as little signi- 
ficant in themselves as are the names of Prakrti. But the 
vemaining three names referring to the subconscious life, 
namely Akhyiti*, Prajfia, and Isvara, clearly indicate 
that nothing else can be meant by Mahat than the Prana 
or Mukhya Prana of the ancient Upanisads, which is both 
vitality (praua, dyus) and sub- or super-conscious intelli- 
gence (prajid), and on whom the five Prinas as well as 
the senses are said to depend like servants on their 
master.” Mahat is cosmic Prana, the “ Breath of the 
World”, the “ Unconscious”, that isthe physical, yet 
intelligent energy at work at the building up and pre- 
serving of organisms.’ Prana in this sense is called in the 
Upanigads: Brdhman, protector (ruler, lord) of the world, 
breath (atman) of the gods, generator of beings, eater, the 
one sage; and in Chiandogya Upanigad 3.7 an [apparent- 
ly current] stanza on the Prana is quoted in which the 
phrase occurs: “great they call his might (lit.: great- 
ness)” (mahantam asya mahimdénam ahuh) which is 
perhaps the source of the name Mahat. <A proof for 
the correctness of our equation Mahat=Prina is 
contained in the enumeration, in the twelfth chapter 
of this Samhita, of the principles taught in the 
Samkhya system, where in the tenth place we do not find 


1 The “non-discrimination ” in dreamless sleep ; for the next two 
names see note 5 on p. 69. 


® The principal passages to be compared, also for the following, 
are: Kausitaki, If1, 1V 20, IL 1; Chandogya IV 3; Maitrayana II 6 ; 
Prasna IT. : 


5 Of. the mahad brahma of Bhagavadgita XTV, 3-4, and note that 
Brahmi is among the synonyms of Mahat, and Bréhman among 
those of Prana (see below) as well as, in some Samkhya treatises 
(for instance the Comm. on ‘l'attvasamasa), those of Prakrti. 
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Mahat, as should be expected, but Prana.’ This equation 
throws also an unexpected light on the connection 
of Buddhism and Samkhya, namely, in that it permits of 
the proportion Mahat : Buddhi=Vijfiana-dhatu: Vijfiana- 
skandha, For, while there can be little doubt? as to the 
correspondence * of the organ Buddhi with the Vijfiana- 
skandha, it is practically certain that Mahat—Prana is 
the very same thing as that “re-connection conscious- 
ness” (pratisandhi-vijiiéna) which, according to the 
Buddha’s doctrine, descends into the womb of the mother, 
at the time of conception, bridging over death and 
birth, and to which Liberation alone puts ‘an end, 
whereas the personal consciousness (vijiidna-shandha) 
is destroyed in every single death.’ Again, one cannot 
help thinking that even the Atman taught in the 
famous Yijfiavalkiya Kanda is very nearly identical 
with our Mahat. He is the subconscious energy, 
the “place of union” (ekdyanw), the Prana to which, 
in dreamless sleep and death, all our conscious 
functions return’, in order to go forth from it once 
more in awakening and birth respectively ; he. is the 
[sub-and super-] “conscious self” (prajna dtman) 
“embraced” by which in dreamless sleep man “has no 
[longer any] notion of outside and inside? (IV, 3. 21)3 


* We were not yet aware of the 
article on the Sastitantra in 
thought of the five Pranas only. 


* Hxcept for those who have made up their minds to distribute 
the teachings of the Nikayas between two radically opposed sects. 
* Not, of course, identity. 


* The vijiidna-dhatu of the Nikayas, therefore, must be regarded 


as a sort of consciousness in potenti i from which the sad- 
through it, the cattasihah skandhah evolve. 


* Brhadarayyaka Upanisad IV, 3, 36; evam ev 
dravatt prandyaiva, 


equation, when writing our 


Z.D. M. G., 1914, and consequently 


éyatana, and, 


dyam purusah .... 
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he is “this great being (mahad bhitam), infinite, 
shoreless, all-consciousness (vijidna-ghana)” which [in 
the form of limited conscious functions] arises “from 
the elements” and vanishes into them again (II, 4. 12); 
he is the “ name ” (n@man) surviving the decay of the body 
(III, 2. 12) and building up the new embryo (IV, 4. 4) 
—just as the Buddhist vijzana element which moreover, , 
as contrasted with the body (répa), is also called naman ; 
he is, in short, “that great, unborn Self which, 
among the Pranas, isthe one consisting of 
consciousness.” And, finally, this description 
of the “Self” seems to agree, in all essential points, 
with that alsoin the Tattvamasi section of Chandogya 
Upanisad, though there already two higher prin- 
ciples appear than the Prana (namely Tejas and Para 
Devata), while in Brhadaranyaka Upanisad only a very 
feeble attempt is made at distinguishing the Atman 
from the Prana. The position of the Prana, then, is 
still unsettled in the older Upanigads ; and it is, 
we hold, from this half-settled idea of the Prana or 
Atman that the pre-classical Samkhya, on which the 
Paficaratra is based, has derived its conception of the 
Mahat as the Unconscious consisting of intelligence, 
vitality, and time, 

From Mahat, again, originates the cosmic Tattva 
called Ahamkara or “I-maker”. As its syno- 
nyms the usual ones are given (Abhimana, Abhimantr, 
Ahamkrti), besides Prajapati (Lord of creatures) and 
Boddhy (Attention-maker). It has a Sattvic, a Rajasic, 
and a Tamasic form called respectively Vaikarika, 
Taijasa, and Bhutadi. It manifests itself individually as 


. 
1 Sa vd esa mahin aja dima yoyam vijidnamayah pranesu 


(IV, 4.22.) 
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samrambha (egotistic interest) and samhkalpa (imagination, 
will) in accordance with the two organs called the 
[individual] Ahamkara and Manas with which 
it endows the Manus passing through its “ womb ” (7. 20, 
42-43). Manas is declared a direct product of the 
Vaikarika, and Ahamkara evidently comes from the 
Bhiutadi, while the Taijasa seems to participate equally 
in the production of both those organs.’ 

From Ahamkara the Manus further receive the ten 
Indriyas (senses), but only indirectly, that is, in the 
course of the evolution of the Elements. To 
understand this somewhat complicated last phase in the 
evolution of Tattvas it will be useful to remember the 
following table : 

Ahamkara 
Bhitsd! © Teja <> Vaikasike 


Tanmatras:  Bhitas: Buddhindviyas ; Karméndriyas : 
sabda —> Akasa srotra vac 
sparsa —> vayu tvac 


pani 
ripa — > tejas pada 
rasa  —> Apas upastha 
gandha —> prthivi payu 





From the Bhitadi, “assisted” by the ‘laijasa’*, is 
produced Sound-in-itself (sabda-tanmatra); the latter is 
the immediate cause of Ether (aka. 





sw), while at the 

sane time, with its co-operation (sahakdritva) and that of 

the Vaijasa, the Vaikarika produces Hearing (sutra), 

and then, with the co-operation of the latter, Speech 

(vac). Hereafter, from Sound-in-itself is produced Touch- 

in-itself (sparsa) which in its tarn is the immediate 
1 See p. 70, note 2. 


* Of. Samkhya Karika 25: Tadjasad ubhayam. Laksmi Tantra, 
speaking on Non-pure Creation generally, says (IV, 34) that “ mostly 
Rajas” is engaged in it which is, however, “flanked ” by Sattva and 
Tamas (abhitah sattvatamast gunaw dvau tasya tisthatah). 
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cause of Air (vdyu), while as a mediate cause it helps in 
producing the Skin sense (vac) with the help of which, 
finally, the faculty of Handling (pépi) originates. And 
so forth. 

Tt must be admitted that our Samhita mentions 
nothing about “ co-operation ”, and that from the seventh 
adhyaya it would rather seem as though each Tanmatra 
originates directly from the Bhitadi, and, simultaneously, 
each pair of Indriyas directly and only from the 
Vaikarika.’ But according to the chapter on Involu- 
tion® each pair of Indriyas dissolves together with the 
particular Bhita in the corresponding Tanmatra, so that 
evidently for the author of our Sambhité the whole 
process takes place as in the account accepted as authentic 
by Tattvatraya." 

The Manus, then, by entering successively the five’ 
Elements, are furnished, at each of these steps, with one 
sensory and one motory faculty, so that they are at last in 
possession both of the five “ Knowledge-senses” and of 
the five “ Action-senses”. The equipment of the Manus 
is herewith complete*: provided with all the organs they 
were in need of they are standing, in perfect loneliness, 
“on the earth resembling the back of a tortoise ” (4, 14). 

2 As is apparently the doctrine of the Samkhya Karika (cf. 
Deussen, Allgemeine Geschichte der Philosophie I, 3, p. 446 bottom). 


It should, however, not be forgotten that the Karika gives only the 
barest outline of the system. 

® Adhyaya IV, see especially sl. 35 fll. 

’ Hd. p. 56 fll. Another Siittra (¢bed., p. 57) mentions the opinion 
that from dkds'a springs the s'abda-tanmatra, from the latter vdyu, ete. ; 
and still another view (an intermediate one) is found in Visyutilaka 
Il, 66 fil. where the stabda-tanmdtra is said to produce akas'a, the 
latter (not the former) the spars'a-tanmitra, this one vayu, etc. 

1 The following, up to the end of this section, presupposes the 
creation of the gg and therefore belongs, properly speaking, 
to the next section of our Introduction. However, the exact 
place to be assigned in our accouut of Secondary Creation 
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The four couples now place themselves under the 
protection of Aniruddha* and, by his command, begin 
to multiply: each of the four pairs generates a 
hundred descendants, male and female, called Mana- 
vas, and these, continuing the work of generation, 
become the ancestors of numberless? Manavama- 
navas. 


There follows’ what corresponds to the Fall of 
Man in Jewish and Christian theology, to wit the 
jnana-bhramsa, or “fall from knowledge” of all the 
Manavamanavas (7, 61). ‘This mystic event is narrated 
thus: Vidya* becomes, with “some portion” of herself, 
a cow; which means, continues our text, that she 
obtains the condition of a cloud *; then the milk called 
varsa (rain ; year) proceeding from the latter becomes food ; 
and the souls eat of that “ milk of nature” (material milk ; 
vaidyam payah) and their naturally unlimited knowledge 
becomes limited (obscured, contracted). Thus religion 
becomes necessary, and the “Manus of old ” © start the 


to the events related here being rather doubtful, it was not found 
advisable to interrupt the account of our Samhita. 

* Atmany adhyaksam Istinam Aniruddham dadhati (VIL, 48). 

* Aparimituh (VII, 43.) 

5JIn the account we are reproducing, though perhaps not 
in the order of events. Visnutilaka teaches (11,63) that at the crea- 
tion of the Mahat Tattva “there originates, together with the 
Gunas, the delusion of men”; while, on the other hand, delusion 
seems to set in gradually towards the end of the first Yuga; see 
below, next section. 

* Prakrti, in _the highest sense, namely the Bhiti S‘akti which, 
according to adhyaya IV, 3-5, is alternately a “cow in the form of a 
cloud” and a “non-cow” “called the Unmanifest ”. (Correct 
accordingly the second bracketed gloss on page 70 of the text- 
edition; the Mahat cannot be meant because it belongs to Manifest 
Nature.) 

* That is, a Brabmanda ; cf. above, end of section 1 of this part of 
our Introduction, p. 29. 

° Not, of course, the four collective beings, but the historical 
ones; ef. XLITI, 3, 
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Sastra by following which the soul may regain its 
natural purity. 


5. Suconpary or “ Gross”? Creation * 


The appearance of the last Tattva (Harth) marks 
the end of the Cosmic Night and the beginning of the 
Day.” Not immediately, however, after the Tattvas 
have originated, can the Manus commence their activity 
on earth, it being first necessary that the Cosmic Egg 
(Brahmanda) and in it the god Brahman should come into 
existence; while for the creation of the Egg the Tattvas 
must first join to form acompound — just as a wall 
cannot be erected with clay, sand, and water, as long as 
these are still unmixed.’ 

Of this so-called Secondary or Gross’ Creation,’ 
referred to but occasionally in our Samhita in one or two 
places *, Padma Tantra gives the following short account 
(I. 5. 19-21) °: 

“The principles [thus] created, existing separately 
with their respective faculties, could not without 


* Origin and internal evolution of the Brahmanda, that is the Cos- 
mic Hge in the avyakta and in the vyakta stages corresponding respec- 
tively to the Brahmanda Kos’a and the Jivadeha Kos‘a (fifth and sixth 
Kosas) taught in Laksmi Tantra VI, 23-25, unless, as seems to be 
done in some texts (including perhaps the one in question) the 
origin of the Egg is reckoned from that of the Lotus (Mahat, etc.), 
in which case the fourth or Prakrti Kosa would be merely. the 
Avyakta from which the Lotus originates. 

2 P. Prakasa 8. 1, 2 end. Primary (preparatory) creation takes 
place during the eighth part of. the Night. 

5 Tattvatraya, ed., p. 64. 


* As we may call it, though the use of these terms (sadvarika 
“mediate” srst?, sthiild ;) seems to be, as a rule, restricted to the 
internal evolution of the Eee; see, for instance, Tattvatraya, ed, 
p. 65, ete., and Indraratra, I, 17 fil. 

> XXX, 8 fll, XLI, 5-6. 

° Of. Laksmi Tantra V, 74 fll. ; Visvaksena S., loc. ctt., p. 64. 
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coalescing into a mass (samhatim vind) create beings. 
They, then, from Mahat down to the Gross Elements, 
became massed together, under the influence of the 
foremost Purusa. Then [out of them] an egg was 
produced from the navel of Padmanabha, who is a 
portion of Myself, and [in the ege] thou, O Lotus-born 
one, becamest the womb of the world. It is thus that 
at the beginning of creation this whole world came to 
arise from Prakrti.” 

' A fuller account? says that from the navel of 
Padmanabha there springs a golden egg containing the 
Tattvas in a subtle condition; and, while the egg is 
growing, a shining white lotus appears in it (sic), and 
in (on) the lotus*, finally, Aniruddha creates “ the 
four-faced creator (Brahman).’ Then Brahmin * makes 
three attempts at creating the world, the third of 
which only is fully successful, by generating (1) the 
four Youths (Sanaka, etc.,) who refuse to have offspring ; 
(2) the androgyne Rudra (Siva) who by self-partition 
ereates the eleven principal and many minor Rudras ; 


* Ibid. I, adhy. 3; ef. Visnutilaka II, 40 fil. 

* In the pericarp, says Pras‘na §. II, 41. 

* P. Prakasa S. (III, 37-38) says that Brahman has sprung 
“from the lotus-bud, the prakrtic one, being of the nature of the 
world (lokamaya), which [bud] itself has sprung from the navel of 
Visnu sleeping in its (the egg’s) interior, namely in the midst of the 
water.” According to Laksmi Tantra V. 15 fil. the egg containing the 
Avyakta was created by Brahm4n and Sarasvati (that is, Pradyumna 
and his Sakti), after which Hrsikesa (—Aniruddha) having 
“moistened”? Avyakta had a “good sleep” in it together 
with Padma, the result being the Sacrificial or Time Lotus 
springing from Hrsikes‘a’s navel and Brahman and Sarasvati 
(Hirauyagarbha and his Sakti) springing from the Lotus. 

* Prasna S. II, 21 fil. mentions some more events intervening 
here: Brahman, desirous to know his origin, makes a futile 
attempt at getting, through the navel, at the cause of the lotus, 
then meditates for a thousand years, and finally receives from 
the Purnga appearing to him the instrument of creation, namely the 


Vedas. 


81 


and (3) the six Prajipatis (Marici, ete.) from whom 
all the remaining beings, “ movable” and “ stationary ”’, 
descend. 

The sources are at variance as to the number 
and names of the Prajapatis, and between these and 
Brahmén some authorities insert a ‘‘ Manu”. Maha- 
sanatkumara Samhita (Indraritra 6. 26 fil.) describes 
as follows the origin of an “ intramundane tetrad ” 
(antarandasthita caturmarti) corresponding to the four 
Vythas: the first of the Prajapatis, Daksa, had a mind- 
born son, Acyuta (Vasudeva), whose mind-born son was 
Samkargana, called Rudra (Siva), whose mind-born son 
was Pradyumna, whose mind-born son was Aniruddha.* 

There are, as will be understood from the above, 
more attempts than one at combining the very ancient 
story about the Golden Egg giving birth to god Brahmin 
with the later one of the lotus springing from the navel 
of Padmanibha and these again with the theory of the 
Tattvas; as there are also, of course, more authorities 
than one dispensing advantageously with either the 
navel or the lotus or both in explaining the origin of 
the Cosmic Ege.’ 

The plurality of Brahmindas’ is emphasized in 
several Samhitas. “Of such Eggs”, says Visvaksena 
S. (loc. cit., p. 66), “there are thousands of thousands, 
or even myriads of them”, and more. They are 


1 According to this text there are three Sivas, namely: (1) 
the Vytha Samkarsana; (2) the son of Brahman and father of the 
Rudras ; (3) the grandson of Daksa; further three Brahmans, 
namely : (1) the Vytha Pradyumna ; (2) the “ first of Gross Creation ” 
and “Lord of the Egg” ; and (3) the great-grandson of Daksa. 

2 Our Samhita admits (VIII, 2 fll.) that some derive creation 
fromthe Egg, others from the Lotus. 

9 Referred to already in a Vedic text, namely Baskalamantra 

- Upanisad (9): Mama pratistha bhuva andakos'ih. 
11 
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invariably described as consisting of fourteen spheres 
(loka) surrounded by seven enclosures (dvaraya)*; and 
they are said to arise simultaneously like bubbles of 
water.” 

Owing, no doubt, to conflicting statements in the 
Samhitas themselves, the beginning of individ- 
ual life within the Egg has become a problem 
to the expounders of the Paficaratra.* The “ mediate 
creation ” (sadvarikd srsti), that is the creation mediated 
by God Brahman’, and the “immediate creation ” 
(advavika srsti) preceding it, are held to be the same, 
by the scholiasts, as what is commonly understood, in 
Indian philosophy, by “ individual creation ” (wyasti-srsti) 
and “collective creation’ (samasti-srsti) respectively. 
But according to Visvaksena Samhita (loc. cit., pp. 126- 
129) the offspring of the Manus, namely the so-called Pure 
Group (suddha-varga), is the creation of Pradyumna, 
_ while the Mixed group (misva-varga) of souls [dominated 
by Rajas or Tamas] is created by Aniruddha through 
god Brahman; from which it seems to follow that 
the Pure Group, in spite of its being vyasti, is 
advavrika. The contradiction appears also in the present 
Samhita which says, in adhyaya 7, that the Manus, who 
—like the Devatias, etc. —have emerged as individuals 
from the Kutastha Purusa (sl. 58), have “ many lineages 
by which has been spread this whole [mankind ] ” (sl. 
51) including those who, owing to the deteriorating 
progress of the Yugas, have bécome addicted to selfish 


* See for instance Padma Tantra I, adhyayas 10 to 12. 

° Tattvatraya, ed. p. 66. 

3 See Varavaramuni’s comm. on Tattvatraya, ed. p. 118. 

* Who, in evolving the contents of the Egg, is regarded as 
“consisting of the totality of bound souls” (baddhitma-samasti- 
vipa) ; Tattvatraya, ed. p. 65 comm., and elsewhere. 
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wishes (sl. 53); but then, in adhyaya 15, confronts 
the “descendants of the Manus” (manu-santati-jah, 
sl. 7) with “those who have sprung from the 
mouth, etc., of Brahman (brakma-mukhady-udgatah, sl. 
20).” A clue to the solution of the riddle is 
furnished by the version contained in Padma Tantra 
(I, 1. 86 fil.) and Visnutilaka (1. 146 fil.), though in 
some particulars it is not likely that it represents the 
original theory. It runs as follows: The original 
religion (ddya dharma, to wit the Paficaritra) was first, 
in the Krta age, proclaimed by god Brahman to 
“the sages of sharpened vows”* who taught it to 
their disciples with the result that, everybody 
following the Paficaratra, people were liberated [or went 
to heaven, Visnutilaka], so that “hell became naught 
anda great decrease of creation took place 
(srsti-ksayo mahan asit). Brahmén, consequently, felt 
uneasy, went to the Lord, and, on the latter’s kind 
inquiry as to how the world was progressing under 
his rule, replied: “ What shall T say, O Lord of gods! 
All men, being full of faith and masters of their 
senses, sacrifice as prescribed in the Great Secret; and so 
they go to the Place of Visnu from which there is no 
return. There is [now] no heaven and no hell, neither 
birth nor death.”* This, however, was against the plan of 
the Lord, and so He started, with the help of Brahman, 
Kapila, and Siva, five more systems (Yoga, Samkhya, 
Bauddha, Jaina, and Saiva) conflicting with each other 
and the Paficaratra “for the bewilderment of men”. 
Now; the sloka containing the phrase “a great decrease 
of creation took place” is also in Visvaksena Samhita 


1 The Citrasikhandius appear to be meant. 
> That is, no death followed by re-birth. 


84 


(loc cit., p. 129), which shows that that Samhita, 
although deriving the Pure Group from Pradyumna 
and the Mixed Group from Aniruddha and Brahman, 
must have held a view similar to the above as regards 
the mutual relation of the two. Our present Samhita 
speaks twice (6.13; 7. 47-48) about the Manus passing 
from Pradyumna’s care to that of Aniruddha, and once 
about their withdrawal into Aniruddha, in the period of 
Pralaya (4. 50 fil.). This suggests the idea that, while 
both classes of souls are introduced into the Egg by 
Aniruddha (Padmanabha), the pure ones only are so 
introduced directly, the impure ones, however, indirectly 
and later, namely, by being first transferred to Brahman. 
For, it must be remembered that the great majority of 
unliberated souls left over from the preceding Kalpa and 
now to be reborn enter of necessity this new period of 
their samsdra with a remainder of good and bad Karman, 
or only the latter, that is as “impure” beings. These, 
evidently, must be re-introduced into earthly life by the 
highest representative of Rajas, thatisthe god Brahman; 
and they cannot appear on earth as long as the first 
Yuga, in which Sattva prevails, is not over. The small 
minority, on the other hand, in whom Sattva predomi- 
nates, must for this very reason, in order to terminate their 
career, appear in the first Yuga without passing through 
Brahman: the Lord, therefore, says Visvaksena Samhita 


(loc. cit, p. 129), creates “with the bit of good 


Karman” (swkyta-lesena) they have left, and for which they 
must still receive an earthly reward, the s'uddha-sarga. 
These pure beings of the Krta age, then, correspond to the 
Anagamins [and Sakrdagamins] of Buddhism, that is 


* «Pure Creation” or “ Pure Group”, the word suryu being also 
a synonym of varga used elsewhere in this connection. 
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those almost perfect beings who return for one life [or 
two lives] only, because they have very nearly reached 
Liberation in the preceding one. And so, if it is said 
that at the end of the Krta Yuga the “ descendants” of 
the Manus began to deteriorate, this can only refer to 
their bodily descendants among whom the pure souls 
were more and more disappearing (having reached 
Liberation), while the gaps were being filled by Brah- 
man with the better specimens of the “ mixed” ones, the 
process going on, in this way, in a descending line, until 
in the Kali age even the’ most depraved find their chance 
for reincarnation. : 
The four hundred Manavas of the Ahirbudhnya 
Samhita have become eight hundred “Visnus” 
in Mahasanatkumira Samhita (Indraratra, sixth adhyaya) 
which even enumerates the names of them all, locating 
them in eight ideal realms situated in the eight regions *. 
Among those eight hundred Visnus, each of whom is the 
chief (néyaka) of a thousand subjects (cf. the Manava- 
manavas of our Samhita), there are the original three 
hundred twice born Manavas, while the group of original 
Stidras has been replaced by five mixed groups in such 
a way as to eliminate altogether the male Sidras. The 


1 (1) Brahmanas only live in the eastern realm called 
Sivaroha; (2) children (descendants) of Brahmana fathers and 
Ksatriya mothers in the Rama world of the south-east ; (3) Ksatriyas 
in the Narasimha world of the south ; (4) children of Ksatriya fathers 
and Vaisya mothers in the south-western region (name missing) ; 
(5) Vais'yas in Svidhara Loka of the west; (6) children of Brahmana 
fathers and Vais'ya mothers in Vamana Loka of the north-east ; (7) 
children of Brahmaua fathers and Sidra mothers in Hayasirsa Loka of 
the north ; and (8) children of Ksatriya fathers and Sitdra mothers 
in Vasudeva Loka of the north-east. — The names of the Visnus are 
partly very strange. For example, Jirnavrayin, Soka, Visada, 
Lobba, Pancatman, and Bahyatman are names of north-western 
Visnus; and Bhiita, Bhavya, Bhavisyat, Deha, Dehavat, and 
Sarirasasana some names from Hayasirsa Loka. 
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chapter closes by mentioning that there are innumerable 
-Visnus in Kapila Loka.* 


6. Narure anp Destiny or tai Sour 


When the Day of the Lord has expired and the 
Great Dissolution is finished *, nothing remains but the 
Waters of Infinity and, floating on them, on the leaf of a 
banian-tree (vafa-pattra), a babe whose name is “the 
Void” (stinya). The babe is Visnu, the sleepless one, 
sleeping the sleep of Yoga*. In His “womb ” (kulgi) 
are sleeping all the souls: in the upper part the 
liberated ones (mukta); in the middle part those who 
[owing to Sattva prevailing in them] are “fit for 
Liberation” (mukti-yogya); then, near the navel’, the 
“ever-bound” (nitya-baddha), and, in the region of the 
loins, those who [on -account of the predominance, in 
them, of Tamas] are “fit for Darkness” (tamo-yogya).” 
The souls in this condition are called Naras.® 

The above account, though taken from a fairly 
recent work’, contains undoubtedly the original orthodox 

* For “ Kapila Visuu”, the teacher of the Nagas in Patala, see 
Padma Tantra I, 1. 23, and Visnutilaka Ii, 170 fl. The inhabitants 


of the netherworlds (Atala, etc.) are said to be so happy as to have 
no longing for heayen (Visyutilaka I1, 170). 

* The following, abbreviated from P. Prakasa S. I, first 
adhyaya, will be recognized as an elaboration of the story of 
Markandeya referred to above in connection with the twenty- 
seventh Avatara (described Ahirb. Samh. LVI, 28-29). 

* Yoga-nidram upagato vinidro’svapad Isvarah, P. Prakasa 
8. I, 1. 40. 

* From which will spring the Lotus and the representative of 
Rajas, god Brahman; cf. above, section 5. 

° P. Prakasa S. I, 1. 11 fl. (corrupt) ; 5. 10-11; ete. 

° Ibid., sl. 14. Cf. the explanation of the name Narayaya in 
Manu Smrti I, 10. 

7 P. Prakasa S. mentions Sriranga and Venkates/a, further the 


three classes of Puranas, and, as belonging to the Sattvic class, the 
Bhagavata (I, 12. 7; 4, 32), 
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view of the Paficaratra as to the fate of the souls during 
the Great Night; and it is an important document chiefly 
because it clearly shows that the Liberation taught in the 
Paficaratra is not, as might be understood from certain 
passages, something like the Gradual Liberation (krama- 
mukti) of the Advaitins in which the soul finally, together 
with the god Brahman, loses its individuality. The Pafica- 
ratra says indeed, using the Advaitic term, that the soul 
“becomes one” (eki-bhavati) with the Lord in Libe- 
ration and then once more in the Great Dissolution ; but 
the meaning of this is, in the former case, that the soul 
joins the Lord* in Vaikuntha, and, in the latter case, 
that it becomes latent in Him when Vaikuntha 
with everything else is temporarily withdrawn.’ 

It is this very view to which we are led by the Ahir- 
budhnya Samhita ; for, if the soul is a part of Laksmi*, it 
cannot, of course, ‘‘ become one with.the Lord” in any 
higher sense than that of the “perfect embrace” of 
the divine couple* from which the two emerge again as 
separate beings as soon as the time for creation has 
come. 


2 More exactly: His heavenly form, the Para Vasudeva. 


2 The case of Brahmadn is peculiar. He ought to join the 
liberated in Vaikuntha (the withdrawal of which, at Pralaya, is later 
than that of the Egg). But we can find no reference to this. The 
Samhitas speak of the end of his life but evidently avoid mentioning 
his “death” or “liberation”. Possibly this has something to do 
with the difficulty, or impossibility, of deciding to what extent he is 
a bound soul and to what an Avatara of Visnu.— The withdrawal of 
Vaikuntha is mentioned in P. Prakasa S. I, 1. 14: Vaikunthadi- 
vtharam ca hited. Note also the following saying, zbid., sl. 18: 
“That which is called Dissolution by the wise, is not really Dissolu- 
tion.” 7 


2 Or a “contraction” of Laksmi, as the Goddess herelf calls 
it in Laksmi Tantra VI, 36: pramata cetanah prokto, mat-samkocah 
sa ucyate. 


* See below our résumé of adhyaya IV. 
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The difficulty, however, is that there are numer- 
ous passages in the Sambitas where this view is 
apparently set aside. For, although animate and 
inanimate nature, soul and body, subject and object’, 
are declared to be two aspects or parts of the one 
Bhuti Sakti, still the idea, obtaining since the earliest 
times in Indian philosophy, of a closer relationship of 
the soul than of matter with God is by no means 
absent in our Samhitas and quite conspicuous, naturally, 
in those Samhitis which operate either not at all or 
but a little with Lakgmi as a philosophical principle. 
And it is this idea, in all probability, which is ultimately 
responsible for the intrusion into the Paficaritra of cer- 
tain foreign elements such as those we will now point 
out. 

If creation means re-appearing, then there seems to 
be no room for the question of a first beginning or 
original sin. Still the question is asked and answered 
in more than one text, for instance in the following way 
in chapter 14 of Ahirbudhnya Samhita. 

In addition to the three well-known powers of 
creation, preservation, and destruction, the Lord has two 
more Saktis called Nigraha (or Tirodhana) and Anugraha, 
by means of which he prepares and pre-determines the 
soul for bondage or liberation respectively. The 
entering of the soul into the wheel of births, commonly 
accounted for by its own previous acts, is here explained 
by the Lord’s “obscuring” its divine nature through 
reducing its. original omnipresence, omniscience, and 
omnipotence, so as to make it (1) “atomic”, (2) 
“little-knowing”’, and (8) “little-achieving”, Vice 
versa, those three restrictions called Taints or Fetters 

* Oetana—cetya, dehin—deha, bhokty—bhogya (V, 9 fil.). 


89 


may again be cancelled through the divine grace 
(anugraha).” 

Now, whether the five Saktis mentioned are the 
Lord’s or Lakgmi’s*, the fact is undeniable, I believe, 
that the soulis not here regarded as a mere portion of 
Laksmi’ but as a third principle distinct from both 
Vasudeva and Matter (or Laksmi respectively), — just 
asin those passages (45.s-4; 38.13; etc.) which speak 
of Avidyai or Maya as “ veiling” the true nature of the 
jwa and the para (soul and God). That is to say: 
we have here nearly the standpoint described in Visnu- 
tilaka in the words (2.s4-85): “There is a triad here: 
Brahman, Jiva (soul), and Jagat (world); Brahman 
is a mass (rési) of Light, Jagat a mass of elements 
(bhiita), and Jiva a mass of knowledge.” 

Secondly, the conclusion seems to be inevitable that 
the liberated soul is not only omniscient, as it is, indeed, 
often described to be, but also omnipotent and even 
omnipresent. As for ‘its omnipotence, this word may 
here have the restricted meaning in which it is elsewhere 
used with regard to the liberated (who cannot interfere 
with or participate in the governance of the world); but 
the question remains: how can the liberated soul be 
omnipresent (vibhu), which is the less intelligible as in 
chapter 6 (sl. 27) it has been described as “of the 


‘Vor further particulars see our résumé of the adhyaya, below, 
next chapter. 

*'They are, indeed, also described as the paiica krtyint of the 
Devi, for instance in I, 2 and XXI, 12 of Ahirbudhnya Samhita, 

3Ffrom the general standpoint of our Samhita we should 
have to ‘say that Visuu causes Laksmi to act with one 
part of, herself (namely Nigraha, ete.) upon another part (the 
soul), thus bringing the latter into connection with a third part 
of herself (namely matter)! — (which would reduce the cosmic 
process to something like a physiological disturbance in the Goddess.) 


12 
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size of a mote” (trasavepu-praména) ? The scholastic 
view *, namely that the liberated soul, though essentially 
atomic (like the bound one), is omnipresent in that 
its consciousness is “ever omnipresent ” (sadd-vibhw) 
— the latter being related to the former as the 
light spread in a room to the lamp (or flame) from which 
it radiates —is a plausible explanation of the soul-mote 
and its millions of rays (2. 27), but must be rejected in 
the present case where omnipresence is expressly distin- 
guished from omniscience, As a matter of fact, nothing 
temains but to admit that we have here a Saiva tenet 
in Vaisnava garb. For, the Yaivas do teach that the souls 
are naturally “omnipresent ”*, that is: not hampered 
by space, though limited, while in bondage, by ntyati or 
spatial restriction.’ The latter, as we know already’, is 
oue of the five (or, including Maya, six) limitations of 
the soul called Kafieukas, and the connection of our 
chapter (14) with these is the more evident as the two 
other Taints, to wit those of “Little-knowing” and 
“ Little-achieving” are absolutely identical with the 
Kaficukas called Vidya and Kala’ The surprising 
solution of the problem, then, is that in our passage the 
word aw does not mean “atomic” but “small, little” 
in the sense of “ spatially restricted” and as the opposite 


* Tattvatraya, ed. p. 35; Yat Dip., ed. pp. 69 and 75. 

2 Vibhu, an-anu, vydpa Sarvadars‘ana Samgraha, Poona ed. 
p. 69 (I. 23, 13); Pratyabhijfia Hydaya, Srinagar ed. p. 22; ete. 

* Pratyabhijfia Hrdaya, loc. cit., and elsewhere. 


* See above pp. 63,64. The Paficaratra doctrine of the Maya 
Kosa was developed by the Saivas into the theory of the Kaficukas, 
after which the latter influenced the Paficdratra. 

® The five Kaficukas called kala, vidya, raga, kala, and niyati are 
said to result from the “ contraction ” of sarvakartytva, sarvajiiatva, 
piurpatea, nityatva, and  vydpakatea respectively ; Pratyabhijia 
Hyrdaya, loc. cit. 
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of that which is, not so much omnipresent, as be yond 
space.’ 

The relation between the jiva and the para (individ- 
ual and highest soul) is, in several Samhitas, described in 
a language so thoroughly Advaitic* that an influence from 
that quarter is, indeed, beyond question, even admitting 
that several such passages may be mere echoes of those 
(seemingly or really) Advaitic passages of the Bhagavad 
Gita such as 18.27 fil. of the latter work. However, with 
one or two exceptions, the said borrowing will always be 
found to be a merely formal one, which is only to be 
expected, considering that the general trend of the 
Paficaratra is clearly non-Advaitic. 

The most perplexing passages of this sorb are 
perhaps to be found in Padma Tantra. In one of 
them (I, 4, 14-15) Brahmin puts the straight _ 
question: ‘What is the difference, O Highest Spirit, 
between Thee and the liberated soul?” to which the 
Lord answers no less directly: “They (the liberated) 
become I; there is no difference whatever.” This seems 
to be plain Advaita, but the answer goes on: “ As I 
live (viharami), just so live the liberated souls”, which 
immediately brings back the idea of plurality, and so 


' Professor Rehmke of Greifswald, teaching (in his book Die Seele 
des Menschen) this “ ubiquitas of the soul”, namely that “the soul is no- 
where in the strictest meaning of the word”, admits that it is logically 
possible from this standpoint (though not probable) that one soul 
should be simultaneously connected with several bodies, — which 
comes curiously near to the Paficaratra ideas about liberated souls 
and Yogins (see above, section 2), Should not also in the 
Samkhya, Mimamsa, and Nyaya-Vaisesika the doctrine of 
the vibhutva of the soul originally mean this wbdquitas and not 
“omnipresence” as it is always interpreted ?? Tor an exhaustive 
definition of the concept in the S‘aiva sense see Chatterji, Kashmir 
Shaivaism, p. 77: “ Unrestricted access to”, etc. 

- * Particularly in the treatment of Yoga ; cf. below, in part IIT, 
our résumé of chapter 31 of Ahirbudhnya Samhita. 
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renders it at least possible that the Lord is meant to 
say: “They become like Me, except, of course, with 
regard to the governance of the world.” For, all 
Paficaratra Samhitas recognize the existence of the 
Nityas or “ever-free” beings (Visvaksena, ete.)* and 
cannot, therefore, admit that a previously bound soul 
should become more inseparably united with the Lord 
than these are. In Vignutilaka, which is closely 
related to Pidma Tantra’, and which also uses the phrases 
“he will become Brahman”, “ig absorbed in the 
Highest Brahman”, etc.', this union is declared 
to be one with the Kaustubha of the Lord* and is 
further referred to as follows: “Just as gold, in 
the midst of fire, shines separately, as though it were 
not in contact [with the fire], even so he who is clinging 
to Brahman (Brahkmapi lagna) is seen to exist in the 
form of a gem (munt)”*; “He who has become at- 
tached to the Jewel of gems (mapi-ratea, the Kaustubha) 
is said to have attained identity [with the Lord]. 

In another passage of Padma Tantra (I, 6. 16 fil.) 
the great problem ig stated with unusual precision : 
“ Scripture emphasizes the oneness of the highest Self and 
the one called Kyetrajiia (Knowev-of-the-field, the soul) ; 
[but] the plurality of this Kyetrajiia is proved by the 
diversity of bodies.” Three well-known Advaitic images 


*See above pp. 56 fil. In Padma Tantra they are mentioned, 
for instance in I, 2.35 fll. 


* And even one of its sources, to judge from the fact that 
it is mentioned as No.6 in the Samhita list of Padma Tantra. 
The mutual relation of the two is, however, not quite clear. 

8 J, 33; 1, 114; ete. 

* TI, 30; ef. above, pp. 58, 59. 

» Visuutilaka I, 100. The sonl in itself, that is in its natural 
form, is often compared with a gem. 

6 Manitratne vilaynasya siyujyagatir ucyate ; LI, 54, ibid. 
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are used to illustrate the relation of the One and the many : 
the pot in the water, the potin the air, and the one figure 
refiected in many mirrors.’ Yet, none of these (as shown 
by the rest of the chapter) is used in the Advaitic sense: 
God as the Inner Ruler pervades the soul, while He 
is, of course, also outside it; and the reflected 
images proceed from their original like the rays from 
the sun: “Just as, by means of gates of various kinds, 
people go forth from a town, even so the souls go forth 
from Brahman — this is called Creation ; and as, through 
those gates, the inhabitants of that town enter it again, 
just so [the souls] go [back] to that Brahman — this is 
called Withdrawal.’ It may be objected that the rays 
sent out and again withdrawn by the sun* have no 
separate existence in the sun itself, but this is not the 
common Indian, ‘or, at any rate, not the Paficaratra 
view; and even the Aupanisadic image of the rivers 
entering the ccean* means for the Paficaratrin only that in 
Liberation the souls become practically but not really one.’ 
The conelusion to be drawn from all this is: that, 
although the language of the Advaita is occasionally met 
with in the Paficaratra Sambitas, the chief charact- 
eristic of that philosophy, namely its illusionism (maya- 
vada), is altogether absent from them. 
1The first and second images occur in Maitreya Upanisad II, 18 
(see my edition of the Minor Upanisads, vol. I, p. 118); for an elabora- 
tion of the second see Gaudapada’s Mandikya Karika III, 3 fil. ; the 


third is a transformation of the image found, in Brahmabindu Upanisad 
12 and other texts, of the one moon and its many reflections in the tank. 

? Visnutilaka II, 95 Al., being an elaboration (if not the original) 
of Padma Tantra I, 6, 43-44. 

5 Padma Tantra I, 6. 24. 

* Tid. I, 6. 51-52, referring to Yoga (temporal Liberation). 

* That the famous Gita passage Mamazvdmso, etc. (XV, 7) is 
also to be understood in this sense, can be gathered for instance from 
Yat. Dip., ed. p. 74, where the teaching of Yadavaprakas/a, 
namely “ Brahmdms'o jiwah”, is rejected as erroneous. 


Il. THE AHTIRBUDHNYA SAMHITA 


Tue selection, for publication, of the Ahirbudhnya 
Samhita was determined by the consideration that 
the Samhita to be published as an introduction to 
the Paficaratra should be (1) one of the older Samhitas ; 
(2) one of the Samhitas to an appreciable extent, or 
exclusively, concerned with the theoretical part of the 
system; and (8) a Samhita of which a sufficient number 
of manuscripts was available to ensure the production of 
a practically complete and reliable text. The Ahirbudh- 
nya Samhita was not only found to fulfil these 
conditions but moreover to be a work of unusual interest 
and striking originality. 


1. Tow Manusorier Marortan 


With what success certain Sanskrit works are still 
heing kept secret in India, is shown by the fact that for 
editing the present Sambita, which is not represented in 
a single Huropean library, no less than six’ (nine) MSS. 
could be obtained within three years. Unfortunately, as 
can be seen from a few common omissions and errors, all 
of these MSS. go back to one already corrupted 
original. Still, on the whole the Samhita is well 
preserved. The two oldest and best MSS. are those 
called H and D. The former is a Grantha MS. from 
Kalale in Mysore, the latter a MS. written in the 
Malayalam character and belonging to H. H. the Maharaja 
of Travancore. Hi is more accurate than D. From EH de- 
scend the four Melkote MSS. F to H, all of them written in 
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Grantha characters and so completely identical that the 
common symbol F could be used for them. From D (or 
a similar MS.) descend 0, A, and B (in this order); C 
being the Adyar Library paper MS. in Grantha characters 
(with large omissions), A the Adyar Library palm-leaf 
MS. in Grantha characters, and B the Telugu MS. belong- 
ing to the Mysore Government. The badly damaged 
Tanjore MS. described in Burnell’s catalogue could not 
be borrowed and was, on inspection, found to be not 
worth taking into account. 


2. Naun or tHe Samarra. 


As a rule one of the eleven Rudras is understood by 
Ahirbudhnya. In our Samhita, however, this isa name 
of Siva himself in his Sattvic form, as the teacher of 
liberating knowledge, as which he appears for instance in 
Jabaila Upanigad.* 

How he came to be called by this name, must, I 
fear, remain a problem’. The “serpent (aft) of the 
bottom (budhua)”, in the Veda an atmospheric god 
(mostly associated with Aja Mkapad, another being of 
this kind), seems to belong to a number of. minor 
deities who amalgamated with Rudra-Siva in such a way 
that their character and name became some particular 
aspect of that god, If “in later Vedic texts Ahi 
budhnya is allegorically connected with Agni Garha- 
patya.”*, this certainly shows that he was a beneficial 
being, not a malevolent one like Ahi Vrtra, and this is 

: In the Puranas cf, such passages as Padma Purana LXXXI, 5 
where Siva is addressed : Bhagavad-dharma-tattva-jia. 


® Notwithstanding the explanation attempted on pp. 3 fil. of 
the Sanskrit preface to our edition. 


§ Macdonell, Vedic Mythology, p. 73. 
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particularly clear ina passage of the Aitareya Brahmana 
which may be directly connected with the Paficaratra 
view of Ahirbudhnya, namely the passage 3. s6 running as 
follows*: “ Prajapati, after having sprinkled the creatures 
with water, thought that they (the creatures) were his own. 
He provided them with an invisible lustre through Ahir- 
budhnya ’’.” 


3. Provenrence anp AGB 


It has already been stated * that one stanza of Ahir- 
budhnya Samhita is evidently quoted by Utpala Vaisnava 
in his Spandapradipika. This would, of course, prove that 
the Samhita (like Jayakhya S. mentioned in the latter and 
also in Utpala’s work) must have once existed in Kasmir. 
That it was actually composed in that country, must be 
concluded from two other passages, namely 26. 75 and 45. 
58, recommending, or mentioning respectively, the wear- 
ing, as an amulet, of a certain diagram (yandra) drawn on 
a sheet of birch-bark (bhirja-pattra). Birch-bark, as 
is well known, was the writing-material of ancient 
Kasmir. In chapter 39 we read (sl. 23): ‘* He shines 
like the sun freed from the confinement (or obstruction) 
by hima ”, which evidently refers to the sun rising 
from behind the snow-mountains (hima), that is to a sun- 
rise in the Kagmir-valley. A third indication of the 


1 In Haug’s translation. 





® Sayana’s remark that by the two names Ahiand Budhnya “ a 
particular kind of fire” (the Garhapatya) is meant, need not be 
accepted, Perhaps, however, it is noteworthy that a hymn in 
Vajasaneyi Samhita (V, 33) which also mentions Ahirbudhnya (= 
Garhapatya agni, comm.), contains the name of Visyu five times in 
the first Mantra and no less than twenty-four times afterwards, 
that is, more often than that of any other deity. 


3 Above p. 18. 
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Kasmirian origin of our Samhita is probably the story 
of Muktapida told in the forty-cighth adhyaya. A ~ 
prince of this name is not known from any other 
work (according to B. and R.’s dictionary) than the 
famous Kasmirian chronicle, the Raja Tarangini (4. 42). 

About the age of the Samhita hardly anything 
more can be said with certainty than that it belongs to 
that class of Sambhitas for which we have fixed the 
eighth century a. D. as the terminus ad quem.’ The only 
passage which might seem to indicate a later date, 
is the stanza 45.18 where king Kusadhvaja says to 
his teacher: “From thee have I obtained the Higher 
Science and also the Lower one; and by the fire of the 
Higher Science all my Karman has been burnt up.” It is 
difficult to read this without thinking of Sahkaracarya’s 
system. But Kusadhvaja, being a Paficaratrin, refers, 
of course, to the two “ methods ” (77i) described in the 
fifteenth adhyaya, distinguishing between the Veda and 
the inferior systems on the one hand, and the Paficaratra 
onthe other. The distinction is based on that in the 
Bhagavad-Gita between the orthodox who swear on the 
Vedas and the enlightened ones who worship the Lord.’ 
Nor does the definition of avidyd (ignorance), in 45. 2-4, 














1 Above p. 19. 

2 The Paficaratrins have ever since emphasized this distinction, 
which is one of the chief causes of their having been decried as 
heretics until the present day. The contrast between the two 
classes has been so much deepened by them that the Vaidikas are 
actually made despisers of the Lord, e.g., in the following sloka of 
Visvaksena S. (loc. cit. p. 126; ef. Bhag.-Gita II, 42 fil.): 

Trayimargesu nisnatah phalavade ramantz te\ 
devadin eva manvand na ca mam menire param I. 

But trayi (as, indeed, veda in the Gita) is never meant to 
include the Upanisads, as can be seen from Visvaksena S. calling 
the two classes veda-nisnatah and vedanta-nisnatdh. The idea of the 
fire of true knowledge destroying karman is, of course, also quite 
familiar to the Gita (see, for instance IV, 37). 

13 
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as the power obscuring the real nature (param ripam) 
of the jivatman and the paramdtiman necessarily point to 
Sankara’s Advaita, because in the Paficaratra the 
Nigraha or Tirodhina Sakti is the cause of the “ obscura- 
tion” of the souls but not of their plurality In both 
these cases, however, there remains, of course, the 
possibility of Advaitic terms and phrases (earlier perhaps 
than Sankara) having been adopted by the Paficaratra. 
If, on the other hand, there is in our Samhita an indica- 
tion of an earlier date than the one mentioned, it 
would seem to be the fact that the “ sixty topics” of the 
older Samkhya are enumerated in it.2 For, these sixty 
topics, as I have shown elsewhere *, could no longer be 
enumerated by the Samkhyas themselves as early as the 
fifth century a.p. The brilliant Samkhya Karika of 
Isvara Krsna having by that time completely eclipsed 
the older Samkhya, no later author could speak 
of the latter as though it were the only existing 
one, as does our Samhita.” Ag for the terminus 
« quo of the latter, I venture to say that a work in which, 
as, apparently, in the eighth chapter of the Ahirbudhnya 


1 See above, p. 88 fil. 
® See, below, our résumé of the twelfth adhyaya. 


° In the article Das Sastitantra in the Journal of the German 
Oriental Society for 1914, p. 101. 


* Not only in the adhyaya concerned. Elsewhere too, when the 
Samkhya is briefly characterized, it is stated to teach the three [or 
four] principles: time, soul, and [unmanifest and manifest] matter ; 
see, for instance 55. 46: Scmbhya-kala-jiva-trayi-trayam (for tray 
vidya—=prakrti cf. above pp. 62, 69). Sankaricarya mentions both the 
s SUCCessOrs of the Samkhya-Yoga” (sdmhyayoga-vyapas'rayith) and 
the “atheistic” Samkhyas (comm. on Brahmasitras I1, 2. 37 fil. and 
II, 2. 1 fil.), but regards as the three chief principles of the former 
God, soul, and matter; which shows that, while the Sastitantra did 
no longer exist at his time, the Samkhya- Yoga of the Mahabharata 


had yet survived in another (more orthodox) form, the so-called 
Vaidika Samkhya of later authors, 
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Samlita*, and as in Sahkara’s Brahmasitra Bhasya (ad 
II, 2. 18,), Buddhism is understood to be divided into 
the three great schools of the Skandhavadins (Sarvasti- 
tvavadins, 8’), Vijfianavadins, and Sinyavadins, cannot 
well have been written until some time after the Ma- 
hayana had established itself, say : after 300 a. D. 


4. Conrents or THE SAMBITA 


Examining the Ahirbudhnya Samhita with regard 
to the ten chief subjects into which, as stated at the 
end of part I of this Introduction, the subject-matter 
of the Paficaratra can be divided’, we find that there 
is nothing in it about the tenth subject, and only a 
few occasional contributions to the sixth and seventh ; 
that there are: one chapter on sociological matters, 
one on initiation and two on worship (eighth subject), 
also two on Yoga; and that the science of diagrams, 
etc., is represented by some eight chapters, while sub- 
jects 1, 2, and 4 occupy each of them about one-fourth 
of the Samhita, subject 1 not being confined to 
chapters 1 to 14 but naturally also often referred to 1p 
the rest of the work. Roughly speaking we may say 
that half of the Samhita deals with occultism, theoretical 
and practical, one fourth with philosophy, and one 
* fourth with the remaining subjects. 

Chapter 1. The Samhita opens, after a salu- 
tation to the Lord and His consort, with a dialogue 
between the two Rsis Bharadvaja and Durvasas, the 


2 See, below, our résumé. There is one more direct reference to 
Buddhism in our Samhita, namely in XXXII, 17, where the Lord is 
stated to be worshipped as Buddba by the Bauddhas. 


* See p. 26. 
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latter of whom is asked by the former for an explanation 
of that mysterious discus’ of Visnu called the Sudarsana. 
On many occasions —in connection with the divine 
Weapons (astra), powers (sakti), and magic formulas 
(mantra) —the dependence on the Sudarsana having 
been mentioned, Bharadvaja wants to know : 

“Due to whom [or what] is its majesty ? Is it innate 
or created ? What is that Sudarsana ? What is the mean- 
ing ascribed to the word? What work does it pertorm ? 
How does it pervade the universe? Who are the Vyihas, 
how many and of what kind, that’ have sprung from 
it, O sage? And for what purpose do they exist, and of 
what nature is He to whom they belong (the wyihin) ? And 
of what kind is its (the Sudarsana’s) connection with Visnu 
supposed to be? Is it (the Sudarsana) necessarily and 
always found in connection with Him [alone] or else- 
where too? This is the doubt which has arisen in me 
from the perusal of various Sastras. Solve it, O holy one! 
I have duly approached thee. ‘Teach me, master !” 

Durvasas answers that this is a common doubt 
among the wise, and that its solution was once obtained 
by Narada from the only one in this world who is able 
to solve it, namely the great god Siva [who in the form of 
Ahirbudhnya is] the highest representative of knowledge.” 


* Cakru “wheel”, a favourite symbol already in the Vedas and 
probably long before. The word is used in conjunction with cakrin 
“discus-bearer’, to wit Visnu, in the first stanza of this chapter. 


? Still dependent for the latter on Samkarsaua, his teacher, see 
IT, 3. It may be surprising that in Narada’s hymn in this chapter 
(as also in XXXV, 31-91) Abirbudbnya, a bound soul, is praised as 
the absolute one (svatantra), ever-satisfied one (nitya-trpta), creator 
and destroyer of the universe, etc.; but it should be remembered : 
first, that he is a secondary Avatara, and secondly, that this sort of 
hymns is simply propagating that bona fide exaggeration of the 
ancient Siktas which moved Max Miiller to invent the name 
henotbeism for the religion of the Vedic bards. 
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Narada had been induced to approach Siva because he 
had observed the amazing strength of the Sudarsana in 
Visnu’s fight with the demon Kalanemi.. Durvasas 
agrees to impart to Bharadvaja this dialogue between 
Narada and Ahirbudhnya, that is, the Ahirbudhnya 
Samhita. But he only agreed to give it in an abridged 
form: the extent of the original Samhita was two- 
hundred and forty chapters; then, time having 
advanced and human capacity deteriorated, it was 
reduced, “for the benefit of men”, to half the original, 
and now a further abridgment to only sixty chapters 
had become necessary.” 

Chapter 2. Explanation of the word Sudarsana 
(slokas 7 to 9): it denotes Visnu’s Will-to-be (sydm iti 
samlalpa)*, darsiana (seeing, sight) meaning preksana 
(prospective thought) *, and sw (well, perfectly) expres- 
sing its being unimpeded by time and space. Everything 
in the world being dependent on the Sudargsana, the 
latter’s power is, of course, natural (sdémsiddhika, sl. 12) 
and ~not created. Two of Narada’s questions are 
herewith answered. After some more questions of 
Narada (to be answered in the course of the 


* After which Visnu vanished so that Narada had no means of 
applying to Him directly, whereas Siva, as a mundane being with 
his residence on the Kailasa, was, on the contrary, accessible to him. 

* In the same way Padma Samhita claims to have been re- 


» duced from 15 millions to 500,000, then to 100,000, and finally to 10,000 


stanzas. 

5 Syam=bahu sydm ; cf. the beginning of adhyaya XXX. 

* The divine will is inseperable from wisdom and action ; see III, 
30. The root tks (combined with pra in preksana) is used in this 
sense in Chandogya Upanisad VI, 2. 3: Tad atksata bahu sydm 
prajayeyéti “That [Brahman] wished: I will be many, 1 will be 
born”, which passage is clearly the basis of the above definition. Cf. 
also Maitrayana Upanisad II, 6 narrating how Prajapati being tired 
of his loneliness contemplated himself and by this act 
became the creator of all beings (sa dimdnam abhidhydyat, sa bahvih 
praja asyjat). 
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Samhita) there follows (sl. 22 fil.) a long explanation 
of the concept of the “Highest Brahman”, the real 
nature of which is experienced in Liberation only, and 
which nobody can hope to attain by his own efforts, 
even if he would fly upwards in space like the king of 
birds (Garuda) for a thousand years with the velocity 
of thought. The last section is concerned with the 
definition of the six Gunas of God (see above, p. 31 fil.) 

Chapter 38. The object of this chapter is to 
explain the Sudarsana by identifying it with the Kriya 
Sakti or active side (force aspect) of the Lord as 
distinguished from His formal side (matter aspect) 
called Bhiti Sakti. The chapter opens by explaining 
the meaning of Sakti: it is the subtle condition 
(suksmdvasthd) or thing-in-itself (idumtd) of any existence 
(bhava), recognizable by its effects only. Hach mani- 
festation of life (bhava) has a Sakti inseparably connected 
with it, but there is also one omnipresent Sakti, the 
Yakti of God. . Laksmi is the Lord’s “vibration in 
the form of the world” (prasphuratd jaganmays) ; 
she is connected with Him as the moonlight is with the 
moon, or the sunshine with the sun; different from 
Him only as an attribute (dharma) differs from its bearer 
(dharmin), or existence (bhava) from him who exists 
(bhavat). Many of the names of Laksmi are enumerated 
and explained in sl. 7 to 24. Then, after mentioning 
that Sakti is twofold and Bhiti Sakti threefold (details 
of which follow later), the rest of the chapter (sl. 29- 
56) is occupied with the mutual relation of the two 
Saktis and the identity of the Kriya Sakti with the 
Sudarsana. The Sudarsana is, according to stanza 80, 
will (icché) embodied in wisdom (preksé) and resulting 
in action (kriya). 
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Chapter 4 turns to “that cause ” which, “ pervad- 
ed by the Sudarsana”, “takes to creation”, namely 
the Bhiti Sakti or material cause of the world, in order to 
explain how that principle, after having been “ a cow in 
the form of clouds” (megha-rzpint dhenuh)* becomes 
once more “ the non-cow, sapless and withered, called the 
Non-manifest (avyakta)”. The pratisamcara “ re-absorp- 
tion” or “in-volution ” (=pralaya, 5. 1) described here 
at great length is the exact reversal of the process of 
creation (described in part IT of this Introduction). At 
the end of the involution the Sakti of Visnu returns to 
the condition of Brahman (brahma-bhavam vrajati) in 
exactly the same way as a conflagration, when there is no 
more combustible matter, returns to the [latent] condi- 
tion of fire (vahni-bhavam). “Owing to over-embrace ” 
(ati-samslesat) the two all-pervading ones, Narayana and 
His Sakti, have become, as it were, a single principle 
(ekam tattvam twa). 

Chapters 5 to 7 contain an account of creation 
which has been fully utilized in part II of this Introduc- 
tion. 

Chapters 8 to 12 endeavour to show the 
various forms of the activity of the Sudarsana: (1) as 
the addhara “ base” or “support” of the world during the 
periods of creation and dissolution (chapters 8 and 9); 
and (2) as the pramdpa “ measure ”, that is, regulating 
principle during the period of the continuance of life 
(sthiti) in which it appears as the regulator (a) of things 
(artha) (chapter 10 ),and (b) of sounds (s‘abda) (chapters 
11 and 12). 

Chapter 8, before taking up the above subject, 
answers a question of Narada as to the diversity of 


1 For “ cloud "Cosmic Egg see above pp. 29 and 78. 
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philosophic views (slokas 1 to 23). Narada complains 
that there are so many different opinions about creation, 
some holding that it is effected by three elements’, 
others assuming four’, again others five’, six’, seven’, 
eight’, nine’, ten, or eleven elements; some tracing it 
back to an ego’, others to a lotus’, others again to fire’, 
to “another body”, to knowledge (vidyd)", or to the Void 
(suinya)”. Ahirbudhnya answers that the variety of opin- 
ions has several causes: first, the natural impossibility for 
human speech to express adequately truths concerning 
the Absolute; then, that people ignorant of synonyms 
(aparydyavido jandh) often mistake different names for 
different things; that the intellectual attainments of men 
differ considerably ; and, finally, that God has an infinite 
number of different aspects one of which only is, gener- 
ally, grasped and taught by a philosopher. Ahirbudhnya 


* Fire, water, earth ; Chandogya Upanisad VI, 4 fil. 

* Earth, water, fire, air; view of a materialistic teacher of the 
Buddha’s time, also apparently of a Buddhist sect (the Janakas). , 

* The four and ether; view of many Upanigads and of certain 
materialists. F 

* The five and the soul; a view mentioned in the Jain scriptures 
and called (by the comm.) dtmasastha-vada. 

* The four, the soul, and pleasure and pain (regarded as sub- 
stances); the saptakdya-vada of a rival of the Buddha (Pakudha 
Kaccayana) and evidently also of some later philosophers. 

° The five, Buddhi, Ahamkara, and Manas (Bhagavad Gita VIT, 
4), or, possibly, the eight Aksaras (fire, earth, wind, atmosphere, 
sun, heaven, moon, stars) enumerated in Mahasanatkumara Samhita 
Cindraratra I, 30 fil). 

" The eight and the soul ; Bhagavad Gita VII, 4-5. 

® See above pp. 80-81. 

° Of. the theories, in the Upanisads, about Tapas, Tejas, Agni 
Vais'vanara, and Kalagni. 

* That is, “ another aggregate [of Skandbas]” or “ other Skand- 
has” (kaya=“ aggregate” or “trunk, stem”); referring to the 
Sautrantika school of Buddhism and its doctrine of the santatt. 
That (¢f. next note) “another substance” is meant is less likely. 


“7? Evidently the two Buddhist schools of the Vijfianayadins 
and Siinyavadins are meant, 





105 


concludes by mentioning that of the ‘“ Brahmic days” 
some are pleasant, while others show an excess of rain, 
war, etc., and then, at the request of Narada, turns to 
the question of the ddhdra (sl. 34 fil.). 

The Sudarsana is the perpetual support (adhdra) of 
this whole Bhiti or universe [of names-and-forms | 
which is borne (diriyate) by it just as gems (pearls) are 
borne by the thread running through them, or as the 
leaf (betel leaves) by the pin [pierced on which they are 
offered for sale].". The Sudarsana, in upholding the uni- 
verse, is the Calana Cakra or “Wheel of Motion” (9. 41-42) 
and as such has a peculiar form in each of the three 
periods, appearing respectively as the “ Wheel of 
Creation”, the ‘‘Wheel of Withdrawal”, and the “ Wheel 
of Continuance”, while each of the three again operates 
as a whole as well as through a number of minor 
“ wheels” corresponding to the several Tattvas. Then 
there is, as the counterpart of the Calana Cakra, the 
Maharatridhara Cakra or “ Wheel carrying the Great 
Night” which is said to have asingle spoke and to be 
meditated upon by the sages. When creation begins, 
there appears first the “ Wheel of Dawn” having two 
spokes; then, as the disk of Samkargana, the “ Wheel of 
Sunrise” having three spokes’; then, with Pradyumna, the 
“ Wheel of Lordship” having four spokes; then, with 
Aniruddha, the “Wheel of Potency ” having five spokes ; 
after this the “ Wheel of the Seasons ” having six spokes 
and representing the twelve Sub-Vythas ; then the 
twelve-spoked “Great Sudarsana Wheel” connected 
with the Avataras, chief and secondary ones’; and finally 


2 Of. Chandogya Upanisad II, 23. 3. 

2 Read (ex conj,) : vijitdtam trikadharakam, 

8 Does this mean that there are twenty-four chief Avataras ? 
14 - 
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ly a thousand-spoked wheel holding the Highest Heaven. 
Then (9. 1-9) there follow the wheels engaged in Non- 
pure Creation, namely: the Paurusa Cakra with three 
spokes*, and the Sakti Cakra having thirty spokes’ 
and comprehending the Naiyata Cakra (with thirty 
spokes), the Kala Cakra (with six spokes), etce., the 
“Wheel of Space” (with one spoke), the “Wheel of 
Air” (with two spokes)”, etc., and finally the “ Wheel 
of the Senses ” (with eleven spokes). 

Chapter 9, after the enumeration mentioned be- 
fore of the “wheels” of Non-pure Creation, gives a most 
circumstantial description of the “Wheel of Motion” * 
(creation, continuance, withdrawal; sl. 33) called here 
Mahavibbiti Cakra, “the Wheel of the Great Splendour 
(or: of the Powerful Manifestation) ” ; and then describes, 
by means of only five stanzas (36 fil.), the ‘« Wheel of 
Withdrawal” (Samhrti Cakra) which does apparently 
noi differ from the (practically indescribable) “ Wheel of 
the Great Night” except in having, like the “ Wheel of 
Great Splendour”, an infinite number of spokes. The 
“Wheel of Great Splendour” is described as wearing a 
garment variegated by milliards of milliards of Cosmic 
Eggs; infinite numbers of Spaces [each pervading a 
“universe”, but] appearing [from this higher point of 
view] like insignificant specks; crores of crores of 
Mahats which are a-muhat (not great) ; etc. etc. Among 
the images there is the one mentioned above (part II, 
section 1, end) of the clouds, and the following bold 

* Evidently connected with the three classes of souls mentioned 
above p. 54, n. 7. 

* Probably : Niyati, threefold Kala, the three Gunas, and the 
lower twenty-three principles. 

° Air being perceived by two senses (ear and skin). 

* Calana—tremulous motion, that is, spanda, 
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comparison unchaining a torrent of verbosity, at the 
beginning of this section: “ As the cloth of a big banner 
unfolded in space is upheld by the ever-purifying wind, 
even so Bhiti of the nature of Visnu’s Sakti, from 
Samkarsana down to Harth, is upheld in the Support- 
less Place’ by [His] Will-to-be (samkalpa).” 

Chapters 10 to 12 are devoted to the description 
of the Sthiti Cakra, that is the Sudarsana as the regulative 
principle (pramdnua) of the various forces active 
during the period between Creation and Dissolution. 
Chapter 10, on the one hand, and chapters 11 and 12, on 
the other, refer to what the S'aivas call the Artha Adhvan 
and the Sabda Adhvan. Praméua is defined (in sl. 15) 
as “that by which everything obtains its fixed measure 
(iyatta)’’. Another definition (82-33) runs : “ The course of 
Hari’s Will possessed of the Regulative Wheel (pramapa- 
cakva) is [to be recognized in] the limit (maryadé) 
eternally fixed for every principle (tattva).” * 

Chapter 10 shows howthe “things” (artha), that 
is, manifested nature without the universe of sounds (to be 
dealt with in the following chapters), are governed by 
the Sudarsana; that is to say: (1) howthe “ divine 
pleasures” in Highest Heaven are regulated by it; how 
owing to it the Katastha is kept in his place (between 
Pure and Impure Creation); how Time appears always in 
the form of kalas, kasthas, etc., and Buddhi as righteous- 
ness, dispassion, etc.; how each of the five elements 
keeps its characteristics; etc. etc.; (2) how, owing to it, 
the cherishing of the Sattva Guna is rewarded with food, 
rain, etc., and indulging in ‘lamas followed by famine 


1 The reading pade appears after all preferable to pate (with the 
latter, however, cf. bhétti in III, 7 and V, 8). 
2 A third definition (pra-tma) is found in XIII, 5-6. 
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and the like; and (3) how it renders possible the con- 
tinuance of the world by means of the divine Sastras* 
such as the Discus, Plough, Club, Conch, etc., used by the 
Lord in His Avataras in order to fight the unrighteous, 
and how, on the other hand, it keeps effective the one 
hundred and twenty magical Astras, the imprecations 
by Rsis, et hoc genus omme. ‘ 

Chapters 11 and 12 are intended to show 
how the regulative power (pramaqu) of the Sudarsana 
manifests itself through the word (subda), that is, by 
means of the systems of religion and philosophy. For, 
says stanza 12 of chapter 11: “To resist successfully 
the enemies of virtue, two means are required: the 
array (vyiha) of Sastras and Astras, and the Sastra.” 

Chapter 11 begins by explaining why the 
Avatiras of God become necessary in the course of 
time. The reason is the inevitable deterioration of 
the world in the course of the Yugas: first, in- 
deed, there is a predominance of the Sattva Guna, 
but soon it begins to diminish, owing to the in- 
cessant growth of Rajas and ‘Tamas, and so “ this 
Sattvic divine limit” begins to fluctuate (sl.8). After 
this introduction the chapter takes up the descrip- 
tion of the original Sastra which, at the beginning 
of the golden age, came down from heaven “like a 
thunderclap”, “dispelling all inner darkness”. It was 
proclaimed by Samkarsana. It was an harmonious whole 
comprehending within it everything worth knowing for 
man: the Vedas and Vedaigas, Itihisas and Puranas, 
Samkhya, Yoga, Pasupata, etc. (vl. 20446), and consisted 


*« Weapons ” which, however, in contradistinction to the 
Astras, can never be used by mortals, but only by their divine 
bearer with whom they ave inseparably connected, 
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of a million chapters. The first men *—the divine Manus, 
the Manavas and Manavamanavas — regulated their whole 
life by means of it to the satisfaction of the Lord.’ 
But then, “by the change of time’’, the division in 
Yugas, and with it the shrinking of Sattva and the 
growth of Rajas, became manifest at the beginning 
of the Tretaé age; and, “the high-souled Brahmanas 
wishing wishes (longing for pleasures), that beautiful 
system (sudarsanam s'dsanum) took a slow course”. 
Then the divine Rsis, taking counsel, decided that 
from the original Sastra separate systems suited for 
the diversity of intellects should be extracted, and, 
after having practised severe austerities for very 
many years, they set to work, with the r2sult that Apantara- 
tapas (Vacyiyana) fashioned (tataksa) the three Vedas, 
Kapila the Samkhya, Hiranyagarbha the Yoga, and Siva 
(Abirbudhnya) the Pasupata, while the Lord Himself 
extracted, as the purest essence of the “sole divine 
Sastra ”, the “system (tantra) called Paficaratra describ- 
ing Him as Para, Vytha, Vibhava, etc.. and being 
recognizable by having Liberation as its sole result”. 
Chapter 12. The five recognized philosophical 
systems described in this chapter, namely the Trayi (or 
Vedic science), the Samkhya, the Yoga, the Pasupata, 
and the Sattvata (or Paficaratra), are the same as the 
five “ sciences ” (jiidnani) mentioned by Vaisampayana in 
the Santi Parvan of the Mahabharata.’ In the latter, 


+ Ye proktd ddisarge; for “original creation ” as distinguished 
from Brahman’s creation see XV, 20. i 

2 Of. XV, 10 fil. 

® See my article Das Sastitantra in the Journ al of the 
German Oriental Society for 1914, also the first Sanskrit 
Preface in our text edition, p. 40, quoting the sloka Sdmkhyam 
Yogah, ete. : 
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however, merely their names are mentioned, for with 
reason the present chapter has a claim to our special 
attention, the more so as the Samkhya described in it 
is not only called by the name Sastitantra, “ System of 
the Sixty Topics”, — which is the name of the source of 
the oldest Samkhya treatise we possess, the Samkhya 
Karikaé — but actually consists of sixty topics which 
are enumerated though unfortunately not explained on 
this occasion. We have analyzed this chapter and tried 
to identify the sixty topics in a paper read in Athens 
in 1912 before the Indian Section of the International 
Jongress of Orientalists and subsequently published 
(see previous note). Here a few remarks must suffice. 

By Trayi or [Vedic] ‘I'riad is meant the whole 
authoritative literature of Brahmanism, that is, not only 
the three Vedas, but also the Atharvana’ and all the 
twenty-one so-called auxiliary sciences down to politics 
(niti), and the science of professions (var'ttd). 

The Sagtitantra consists of two so-called “ circles ie 
the “circle of nature” (prakrta-mapdula) and the “circle 
of educts” (vaikrta-mandala), comprising respectively 
thirty-two metaphysical and twenty-eight ethical topics. 
All the former have been adopted by the Pafica: Patra”, 
which, however, has expanded the first of them (Brah- 
man) by advancing the theory of the Vythas and the 


conception of Lakymi. The second, puruga, is evidently 


the Kiitastha Puruga (Samasti Puruga) of the Paficaratra; 
the third to eighth are identical with the Maya Sakti, 
Niyati, Kala, and the three Gunas taken separately ; the 


‘Which is kept separate “ because it chiefly deals with exor- 
cism and incantations,” 


2 : , . : : 
We did not come to this conclusion until recently and conse- 


quently failed more or less, in the article mentioned, to arrive at the 
explanation of nos. 3, 9, and 10, 
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ninth, aksara, must be the gura-samya called Avyakta ; 
the tenth, prada, is Mahat?; the eleventh, arty, the 
Ahamkara; the twelfth, sami (very likely a corruption 
of svdmi; cf. Bhag. Gita 10. 22) is Manas (the central 
or “ruling” organ); and the rest are, of course, the 
ten senses and ten elements. To what extent the 
other “circle” agrees with the Paficaratra, cannot be 
made out by means of the mere names, though all of 
these can be discovered in the Samkhya and the Yoga 
literature, as shown in the paper quoted.” 

There are, declares our chapter, two systems 
(samhita) of Yoga, to wit the “ Yoga of Suppression” 
(nivodha-yoga) — which is, of course, the one dealing with 
the “levelling of the mind” (citta-vytti-nivodha) — and the 
“Yoga of Action” (karma-yoga).’ The former has twelve ~ 
topics, the latter is divided into “the Yoga of manifold 
works” and the “ Yoga of one work”, each of which is 
again clivided into “ éxternal” and “internal” Yoga. 

The Pasupata system characterized by the enumera- 
tion of eight topics is, to judge from the latter and the 
three slokas referring to it in the preceding chapter (11. 48 
fil.), not identical with that “ wild and outlandish” system* 
usually referred to as Pasupata by philosophical authors, 
but rather with that Agimic S'aivism on which are based 
the later Saivite systems both of the north and of the south 
of India, although, when speaking of the Pasupatas as the 


1 See above pp. 72 fll. 

2 For “Guna” (no. 20) we should now also call attention to the 
guna-parvant of Yoga Siitra I, 19. 

* The Nakulis'a Pas'upatas, who also distinguish these two 
kinds, understand by Yoga of Action the muttering of Mantras, 
meditation, ete., (Sarvadars'ana Sameraha). The twofold Yoga 
taught in Laksmi Tantra (XVI) is (1) samyama, and (2)samadhi, 
the latter being the fruit of the former. 

* Bhandarkar, Vaisnavism, ete., p. 124, 
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“people of strong vows” (18. 14), our author seems vague- 
ly to include in the name also the less philosophical sects 
(Kapalikas, etc.)’. 

The Sattvata system, finally, is said to embrace the 
following ten topics: 1. Bhagavat, 2. karman, 3. vidyd, 
4. hala, 5. hartavya, 6. vaisesiki hriyd, 7. samyuna, 
8. cinta, 9. marga, and 10. moksa. Of these, the first 
and last require no explanation; no. 2, said to be thirteen- 
fold (15. 7), must refer to the Kriya Pada*; no. 3 is, ac- 
cording to 15. 12, the knowledge of the seven padarthah’ ; 
kala appears to refer to the patica-kala-vidhi or rule of the 
five “timely” observances of the day (abhigamana, etc.) 
described, for instance, in the thirteenth adhyaya of the 
Carya Pada of Padma Tantra; by kartavyc in all probabi- 
lity are meant the five ceremonies (human) or sacraments 
(samskara) constituting the initiation (dilsa), while no. 6, 
as shown by 15. so fil, are the “ special duties” 
connected with the several castes and stages of life; no. 
7 refers to Yoga, no. 8 to meditation*, and no. 9 
presumably to Bhakti’. 

About the remaining systems (Buddhism, Jainism, 
etc.,) sloka 51 simply remarks that they are fallacious 
systems (s'‘astrabhasa) founded by Gods or Brahmarsis 


* In the Padma Tantra (I, 1. 50), which, however, is later than 
our Samhita, Siva is made the author of the three systems called 
Kapala, Suddha Saiva, and Pas'upata. 

> See above, pp. 22. 


* “Things, topics, categories”, cf. VII, 45 the sevenfold 
vidya-ciparinima called the seven Mahabhitas. But prakrté-jiana 
seems to be distinguished from saptapadartha-jidna in XV, 12-13. Of 
the seven categories of the Vaisesikas the three called sdmanya, 
samavdya, and vistesa are not regarded as categories in Yat. Dip., 
first chapter (ed., p. 17). 

* Cf. the expression dvidas'aksara-cintakch in Isvara Samhita 
XXI, 41 (quoted by Govindacarya, loc. cit., p- 947). 


° Marga=panthé namananamavan, LII, 33, 
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with the object of spreading confusion among the 
wicked.” 

Among the synonyms of the term Sudarsana 
enumerated towards the end, two, namely Prana and 
Maya, are worth noticing. 

Chapter 13 is a review of the objects of life. 
The only thing “which is always and everywhere the 
summum bonum (hitam atyantan) of men” is, of course, 
“the absolute discontinuance of the succession of sorrows, 
and the etertial happiness implied in it” (sl. 9), which is 
tantamount to the attainment of one’s real nature, that is, 
the nature of God (bhagavanmayata, bhagavatta) (sl. 11). 
The two ways (sd@dhanq) leading to it are sacred know- 
ledge (jiidnw) and religion (dharma), of which the latter 
is the stepping-stone to the former. There are two 
kinds of sacred knowledge, to wit the direct (saksat- 
karamaya) ard the indirect (paroksa) knowledge of God. 
Of these, again, the latter is the cause of the former. 
Religion is also twofold in that it is either (1) mediate 
(vyavadhanavat) worship, that is worship of some repre- 
sentative of God such as the god Brahman, or (2) the 
immediate worship (séksdd-arddhana) of Him whose 
manifestation (vibhati) all those gods are. Pancaratra 
worship is of the second kind, Vedic and Pasupata 
worship of the first. Study of the Samkhya results in 


17~n Padma Tantra I, 1. 44 fil. the systems founded in addition 
to (not derived from) the Paficaratra are : the Yoga of Brahman, 
the Samkhya of Kapila, the Buddhist Sanyavada and the Arhata 
astra (Jainism) —both of the latter, like the Pamcaratra, pro- 
claimed by the Lord Himself (namely in the Buddha and Rsabha Aya- 
taras mentioned in the Bhagavata Purana) and the three Saivite 
systems founded by Siva; the Tray1 being, indeed, mentioned as 
conditio sine qua non of the Paficaratra (I, 1.68) but not reckoned 
as a philosophical system. Possibly these six systems are the same 
as the six samaya-dharmah which, according to XXXIII, 64 of our 
Samhita, the ideal Purohita must be acquainted with, 

15 
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indirect, of the Vedanta in direct knowledge ‘of God, 
while Yoga practice also leads finally to direct know- 
ledge. — Tbe two mundane objects are wealth (artha) 
and love (kdéma). These and religion are characterized 
by mutual interdependence in that each of them may 
become the means for attaining one or both of the other 
two. However, neither wealth nor love but only religion 
is an unfailing instrument, while Liberation (moksa) is 
never a means for accomplishing anything (sédhana) but 
only a thing to be accomplished (sédhyw). For the 
attainment of any of the four objects both internal and 
external means must be employed. In the case of love, 
for instance, these are: (1) the sincere resolve [to fulfil 
one’s duties as a householder], and (2) the ceremony of 
marriage. 

Chapter 14 treats of Bondage and Liberation. 
The soul belongs to the Bhiti Sakti, being that portion 
of hers which, owing to Time, passes from birth to re- 
birth until, having entered the path of the Sastra’’, it is 
at last “ reborn in its own (natural) form” (svendbhijdyate, 
sc.: répena), that is, liberated. The reason and object of 
this samsara is shrouded in mystery : it is the “play” of 
God, though God as the perfect one can have no desire 
for playing. But how the play begins and how it ends, 
that, indeed, may be said. The Will of God called Sudar- 
sana, though of innumerable forms, manifests in five 
principal ways, to wit, the Saktis called Ureation, Pre- 
servation, and Destruction [of the universe], and Obstruc- 
tion (nigraha) or Obscuration (tirodhdna) and Further- 
ance (anuyraha, favouring) [of the soul]. At the 
beginning God “obstructs” the souls by “ obscuring ” 
or “contracting” their form (dhkdra), power («is'varya), 
and knowledge (vijidna), the result being the three 


\ 
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Taints (malu) or Fetters (bandh) of the soul, to wit (1) 
atomicity (aputva)*, (2) impotence (akincitkaratd, kuicit- 
va). These 
are, of course, the counterpart of three perfections which . 
the soul in her natural condition has in common with the 
Lord, namely omnipresence’, omnipotence, and omnisci- 
ence*. It is owing to the three Taints, according to our 
chapter, as also to the passions arising from the contact 
with Matter, that the soul finally treads the path of action 
and so produces Vasanas (Germ-impressions) leading to 
new births; and it is the Karman so produced which (like 
the seed producing a tree, and the tree producing seeds, 
etc.) ultimately necessitates a new Creation, and so 
establishes the Creative, Preservative, and Destructive 
Saktis of the Lord. This is called the “ transmission of 
obscuration” (tirodhana-parampar'a, sl. 25) of the Nigraha 
Sakti. It comes about with the assistance of the two 
parts of Bhiti called Time and [Maya-] Sakti (sl. 26). It 
has no beginning, but it may have an end, so far as the 
individual is concerned, by the breaking in of the Power 
of Furtherance or the divine grace (anugruhas'akti-pata)’, 


‘In the sense fixed above p. 90. 

2 This doctrine, closely connected, as we have seen, with the 
Saiva doctrine of the Kaficukas, has, on the other hand, nothing in 
common with the Saiva doctrine of the three Taints, For, in the latter 
the Avaya Mala consists in the loss or absence of both knowledge and 
power, while the Mayiya Mala is the evil of being connected with 
matter (Maya and its products), and the Karma Mala that of the per- 
forming of good and bad deeds. Cf. Pauskara Agama I, 4. 2-5 quoted 
by P.'T, Srinivasa Iyengar in his Outlines of Indian Philosophy 

"159, and the three slokas of Vamadeva, in the Tippayi on 
Pratyabhijiahrdaya, Srinagar edition, p. 15. 

3 S'akti-pata is the reading of all the MSS. in sloka 35; in 
another stanza (30) all of them have s‘akti-paka, and in a third (33) 
all except one read s'akti-bhava. The term is stated to be used by 
“those who follow the Agamas” (dgama-stha, 30), which, to judge 
from the unfamiliarity with it betrayed by the varietas lectionis, 
seems to point tothe Saiva Agamas as its source. The term mala- 
traya is apparently also taken from the latter and is mentioned several 
times in our Samhita in connection with the Pas'upata system. 
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resembling a “shower of compassion” coming down 
upon him who has been “heheld* by God” (Vispu-sani- 
ksita). It is impossible to determine when and how the 
“sublime mercy of Visnu” breaks in. But no sooner 
has it happened than both the Karmans (good and bad) 
become “silent”. For, with regard to a soul seized by 
the grace of God, they are as powerless, and, consequent- 
ly, as indifferent, as robbers are towards a traveller 
guarded by a strong retinue. The breaking in of grace 
causes the soul to discern its goal (Liberation) and to strive 
after it by means of the recognized systems (Samkhya, 
Yoga, ete.,) singly or conjointly. — The Nigraha Sakti 
has the following synonyms (sl. 17): Illusion, Ignorance, 
Great Delusion, Great Gloom, Darkness, Bondage, and 
Knot of the Heart. 

Chapter 15 takes up the question as to who is 
entitled to the several objects of life (purusdrtha). 

The answer deals first. with the five systems (sid- 
dhanta) only. Of these the Sattvata or Paficaratra alone 
is destined for the Manus and their pure descendants. 
Those “illustrious” first men called Siddhas (perfect 
ones) live a hundred years each in absolute purity, 


observing the rules of caste and periods-of-life (ds'ranu) 
and then obtain Liberation.’ 


hand, who have sprung 


Ey 
Those, on the other 
“from the mouth, etc., of 
Brahman” are primarily entitled to the four lower 
systems only, though they can “ascend” to the 


* That is, chosen; of. Kathak: 
vpnute tena labhyah. 


* These ideal first men are described at length and contrasted 
with the later men (offspring of Brahman) in Visvaksena Sambita, 
loc. cit., pp. 126-129 (note especially p, 126 bottom : Vyuhdnwurttim 
satatam kurvate te Jagatputeh). See on them further Padma Tantra 
I, 1.35 fl. where, however, as in Visyutilaka 1, 146, it is the god 
Brahman from whom they receive the holy sastra, 


a Upanisad I, 2. 23: yam evaisa 
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* Sattvata statute ”*. If they embrace the Pasupata, etc., 
they have to give up the Vedic rites which are compati- 
ble with the Yoga only. 

Then follows the discussion of the castes and the 
peviods-of-life (sl. 26 b fil.) the conception of which is,’ 
on the whole, the orthodox one. For a Sidra it is 
more meritorious to serve a Brahmana than a man of 
either of the other castes (33). Non-hurting (a-himsa), 
truthfulness, forgiveness, and conjugal loyalty are 
obligatory virtues for all castes. The Samnyasa Asra- 
ma is for the Brahmana but may exceptionally be 
embraced by the Kyatriya also; the Ksatriya and the 
Vaisya are entitled to the first three Asramas. The 
second birth is the investment with the sacred thread, 
the third the initiation into the Paficarétra. When 
Brahmacarya is completed, the student may stay 
with the teacher as a Naisthika, or he may enter 
any of the other Asramas. The Grhastha as well 
as the Vanaprastha will reach the heaven of Brah- 
man by strictly observing their respective duties; 
while, by acquiring, at the same time, the highest 
knowledge, they will be liberated. Unless he be one of 
the latter class (a Jfianin or Knower), the Vanaprastha 
will end his life by means of the Great Departure 
(maha-prasthana) [or some other lawful kind of religious 
suicide*| (59). In the long description of the Samnya- 
gin there is nothing extraordinary except perhaps that 
his end is compared, just as the Buddhist Nirvana, with 
the going out of a lamp.” 


1 Sattivata-s'dsanw”, ef, p. 15: “ sdttvata-ridhi”, 

2 Like those enumerated in the Law Books and Samnyasa Upa- 
nisads. v 

5 Pradipa wa stantércth, sl. 75. Cf. the similar image employed 
(in IV, 76) for Laksmi’s absorption into Visnu at the end of a 
cosmic day. 
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Chapters 16 to 19. In addition to the forms 
described, the Sudargana or Kriya Sakti manifests 
itself also in the form of Mantras, that is, sounds (and 
their graphic symbols) and the holy utterances composed 
of these. The description of this so-called Mantramayi 
Kriyasakti (16. -10) or “ Sound-body of Laksmi” (16. 
44) is the object of the next adhyayas. 

Chapter 16 begins by asking who is en- 
titled to benefit by this form of the Sakti. The 
answer is that it is the prerogative of the Brihmana who 
acts in agreement with his king. The latter is praised 
in exalted terms as the tout ensemble of the gods, 
etc., and a forcible description is given (sl. 20-27) 
of the interdependence of the two higher castes which 
are like Agni and Soma, and neither of which can pros- 
per without the other. The higher a sovereign, the 
more is he entitled to the use of the Mantra Sakti: 
most of all the cakravartin, then the nuimdulesvaru, further 
the visayesvara, and finally also the chief minister 
(mahamatra), supposing he belongs to the twice-born. 

(SI. 36 fil.) Speech begins with the Nada’ resembl- 
ing the sound of a deep bell and perceptible to perfect 
Yogins only ; the Nada develops into the Bindu (Anusvi- 
ra) which is twofold, as the sabda-brahman or 
“Sound Brahman” and the Bhiti (related to each- 
other as the name and the bearer of the name); 
and then from the Bindu proceed the two. kinds of 
sounds, to wit the vowels (svara) and the consonants 
(vyviijana). The vowels appear in the following order: 
first the a called «nutiara (* chief” sound), then the ¢, 


* Or the last_lingering of the nasal sound in the correct chanting 
of the syllable OM; cf. below adhyaya 51 (explanation of the Tara 
Mantra). 
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then the wu, from which spring the corresponding 
long vowels and, on the other hand, by mutual union, 
the diphthongs: a-i=é, a-+é=at, etc., and further, by 
amalgamation with a consonantal element (7, 1), the 7 
and 2 sounds. In accordance with the theory of the 
four states of sound (Para, Pasyanti, Madhyama, and 
Vaikhari) it is then shown how these fourteen vowels (or 
rather the 7 as their common root, sl. 45) gradually 
emerge from their latent condition by proceeding, with the 
Kundalini Sakti, from the Miladhara (perinéum) to the 
navel, the heart, and finally thethroat where the first uttered 
sound arising is the aspirate, for which reason the 
Visarga is interpreted literally as “ creation” (srsti), its 
counterpart, the Anusvara or Bindu being in an 
analogous way declaved to represent the “ withdrawal” 
(samhdia) of speech. ‘The Anusvara is also called “sun ” 
(srya), and the Visarga “moon” (soma), and the sounds 
a, i, u, 7, b, , 0, and a, 7, a, 7, 1, ai, aw are respectively 
“sun-beams” and ‘“ moon-keams” and as such connected 
with day and night and with the Nadis called Pingala 
and Ida. The vowels a, i, vu, and 7 are said to be each 
eighteen-fold (how, is not stated), the / twelve-fold, ete. 
From the first consonant, the h sound, which re- 
presents Vasudeva, originate successively (each from 
the preceding one) the s, 5, » sounds which, to- 
gether with the h, are the Fourfold Brahman (catur- 
brahman), and, with h and hs, the Fivefold Brahman 
(patica-brahman). From the s' springs the v, from 
the v the J, from the J the , and from the the y; 
then, from the y the m which represents the totality 
(samas¢t) of the souls, that is, the Kitastha Purusa. Then 


* The three Vyithas, the four-armed Vasudeva, and the two-armed 
Highest Vasudeva (?); cf. above p. 52, note 3, 
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there appear: the bh sound or world of experience 
(bhogya), namely Prakrti; b, ph, p=Mahat, Ahamkara, and 
Manas; the five dentals and five cerebrals representing 
respectively the five “knowledge senses” and the five 
“action senses”’; the five palatals and the five gutturals 
corresponding to the Tanmitras and Bhiitas; and 
(finally ?) from the ordinary / the cerebral (Vedic) J which, 
however, is not counted as a separate letter. 

Chapter 17 shows how each letter of the 
alphabet has (1) three “ Vaisnava” forms, namely a 
“sross”, “subtle”, and “highest” one, expressed by 
certain names of Visnu; (2) one “ Raudra” form called 
after one of the Rudras (that is, by one of the names of 
Siva); and (3) one “ Sakta” form being the name of one 
of the limbs, organs, or ornaments of the Sakti of 
Visnu. For instance, the & sound is expressed in the 
Vaisnava alphabet by the three names Kamala (Lotus), 
Karala (Lofty), and Pari Prakrti (Highest Nature), and 
in the Raudra alphabet by the name Krodhiva (Angry 
Lord, or Lord of the angry), while in the Sakta alphabet? 
it is identified with the thumb of the right hand of the 
Goddess. For Mantras connected with Visnu, Siva, or 
Sakti the respective alphabets should always be em- 
ployed. These alphabets seem 10 serve a double 
purpose: enabling the initiate to quote the Mantras 
without endangering their secrecy’, and providing him 
with a handle for their mystic interpretation. These 
., ,.Jn the employment of this alphabet the vowels (vaguely 
identified with the face of the Goddess) are not expressed (as in 
XVIII. 2) or expressed by those of the Vaisnava alphabet (as in- 
dicated zbid, 9 fil,). 


‘ * Of. Ramapirvatapaniya Upanisad, end (sl. 84), naively assert- 
ing that the Rama diagram (containing the Mala Mantra in the 
mystic language) is “a secret hard to understand even for the 
Highest Lord” (vahasyam Parames'varasydpi durgamam). 


_— 


_ 
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lists, then, are an indispensable key to the Man- 
tras. There are, however, more such symbolic words 
in use, as can be gathered, for instance from the second of 
the opening stanzas of our Samhita, where the word indu 
(moon) means the letter 7°; from the mystic alphabet 
employed in Ramapirvatipaniya Upanisad (sl. 74-80) ; 
ete. ete. * 

Chapter 18 takes up the uddhara or quotation 
(which is, in reality, a sort of developing) of the 
Yakti Mantra and Saudarsana Mahamantra (both of 
which contain as their chief constituent the word 
suhasrara “ thousand-spoked”? expressed respectively 
through the Sakta and the Vaisnava alphabet), of the 
Bijas (“germs”) hum and phat and of the Anga 
(auxiliary) Mantra cokrdya svéhd; and chapter 19 
continues the subject by describing the well-known five 
Anga Mantras’ referring to heart, head, hai r-lock, armour, 
and weapon; further an Upanga Mantra, the Cakra 
Gayatri, and a number of Mantras referring to the Conch, 
ete., and other “ weapons ” of Visnu. . 

Chapter 20 describing the dilsd or initiation, 
opens with a beautiful definition of the ideal teacher who 
should, among other things, be capable of sharing in 
both the sorrow and happiness of others (Mitleid and 
Mitfreude), of being lenient towards the poor of intellect, 
etc., and must be well versed in Veda and Vedanta 
(Upanisads), Paficaratra, and other systems (tantra). 


) Industekharam=tkirdntim, referring to the letter 7 in the name 
Sori. 

2 An important contribution to this subject is vol. 1 of Arthur 
Avalon’s “Tantrik Texts”, namely “Tantrabhidhana, with Vija- 
nighaytu and Mudranighayto », containing collections of such 
words used, among the Saktas (and elsewhere), as symbols for letters. 

® Of. Nrsimhapirvatapini Upanisad I, 2 with commentaries. 

16 
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The disciple, unmarried or married, but belonging of 
necessity to the “twice-born”, must with perfect 
sincerity confess to the teacher everything he has 
“done or not done”, after which he may be accept- 
ed on probation and, after some years, definitively, 
if he has succeeded in convincing the teacher 
that he is free from greed and infatuation, capable 
of guarding the secret tradition (rwhasyamndya-gopin), 
etc. In that case, with the usual Nyasas, ete., the 
Sudargana Mantra is imparted to him, of which the 
three Rsis are: the Paramaitman (in the “highest 
sense”), Samkargana (“subtle”), and Ahirbudhnya 
“gross”); the body being also, on this occasion, 
regarded as threefold, namely, as consisting of the gross 
body, the subtle body called puryastuka', and the dave 
or atomic body. The duties of the disciple ave described 
at some length (sl. 43-48), the importance of “ confessing 
himself and whatever belongs to him” being once more 
emphasized. ‘The Mantra should on no account be used 
for a* mundane purpose or trifling object, but only for 
the protection of the three worlds, government, or king; 
only for welfare, not for destruction. 

Chapters 21 to 27 are descriptive of 
magical diagrams called raksa or yantra, their 
respective merits, and the way of meditating upon the 
Yantra Devatas. ‘lhe latter, among whom are the 
Sudarsana Purusa (26. 6 fil.) and the twelve Sub-Vyiihas 
(26. se fil.), are described at some length on this occasion. 
Incidentally there is a description of the Kali Yuga 

* ©The octad of [constituents of] the town [called body].” 
For three different. explanations of the eight see, (1) the stanza from 
Yogavasistha explained by Vijfianabhiksn in his comm. on Samkhya 


Stitra If], 12; (2) Sarvadarsana Samgraha, Poona ed. pp. 71 fll. ; 
and (3) Pratyabhijiia Hydaya, ed. p. 69. 


| 
| 
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(25. 5-9). In these chapters the mystical alphabets 
play an important part. 

Chapters 28 and 29 deal with worship (@rd- 
dhana): the former with the obligatory, the latter with 
the optional worship which a Ksatriya is recommended 
to perform for ensuring victory. In the latter case the 
rites vary with the region (east, south, etc.) in which the 
warrior wishes to attack. 

Chapters 31 and 32 consist of an outline of 
the Yoga theory and practice. The Yoga, as the 
counterpart of the a age nal sacrifice” (ba@hya- -Ggil), 3S 
“worship of the heart” (hrdaya-dradhana) ov the self- 
sacrifice (dtina-havis) offered to God by giving Him one’s 
own soul separated from matter, that is, in its original 
purity (31. 4-0). In this condition the soul is in 
touch with everything (sarvaga) and all-supporting 
(survabhyt) ; without eyes, ears, hands, and feet, 
yet all-seeing, all-hearing, with hands and fect every- 
where’; “far and yet near”*; “the imperishable part 
in all beings ” (ahsaram sarvabhitastham) *, the #* Highest 
Place of Visnu” 31.7-11). Yoga, in fact, means 
“union of the life-self (soul) and the Highest Self” 
(jivdtmaparamaimanoh samyogah, 81.15). According to 
this passage, then, Yoga would be the temporal attain- 
ment, during life, of a feeling of perfect oneness with 
the Lord. Of a feeling only of such oneness; for that 
a soul ever actually becomes one with the Lord, 
excluded by the premises of the system, as we have 

+ Byhadaranyaka Upanisad LV, 3, 23 fil. 

2 Tyavasya Upanisad 5. 

“It may be useful to remember here that Ramanuja and his 
followers find no difficulty in relating all such expressions (for instance 
in the Bhagavad Gita) to the individual souls as separated from, 


matter, that is, in their pure condition in which they are essentially, 
though not numerically, the same. 
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seen in the last section of part IT of this Introduction. 
Such feeling of identity is also attributed to the 
liberated.” 

From 31.18 to the end of 32 the eight Yogangas 
are described at some length and not without some 
originality: (1) the ten constituents of Yama (bruhma- 
carya=not regarding one’s wives as objects.of enjoyment; 
ainjava=concordance of speech, thought, and action) ; (2) 
the ten Niyamas (siaddha=confidence in the work 
enjoined; dstikya=conviction- that there exists, astt, a 
something, vastu, accessible through the Vedas only) ; 
(3) eleven chief postures; (4) the Priniyama, with a long 
physiological introduction on the tubular vessels called 
Nadis (forming the “wheel” in which the soul moves 
about like a spider in its web; 32, 22) and the ten winds 
of the body, and directions as to the purification, 
within three months, of the whole system of Nadis; (5) 
-Pratyahara, which is not merely a negative act (with- 
drawal of the senses) but also a positive one (nivesuniam 
Bhagavati' “entering into God”); (6) Dharana, the 
“keeping of the mind in the Highest Self”; (7) Dhydua, 
meditation on the “ wheel-formed ” Vignu (Saudarsiana 
Purusa) who is here described as eight-armed, clad in 
jewels, with lightning-flashes as the hairs of his head, 
ete.; and (8) Samadhi, which ig reached by gradually 
intensifying Dhyana until the Siddhis or magical powers 
(of making one’s body infinitely small, etc.) become 
manifest and Spirits and gods begin to serve the Yogin. 

Chapters 30, 34, 35, and 40 are occupied 
with the subject of the -Astras or magical weapons, 


* At least in the Saiya Siddhanta (Schomerus, foc. c#t., p. 405), 
but. undoubtedly also in the Paficaratra, though the wish of 
hainkarya (above p. 58) is of course inconsistent with it. 
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that is, occult forces of nature, of an obstructive or 
destructive character, which can be set loose, directed, and 
withdrawn by those who know the spells connected 
with them. 

Chapter 30 traces back the origin of the Astras 
to the creation of the world.) Before creation the Lord, 
having nothing to play with (ladépahurapa) *, could find 
no satisfaction (na ratim lebhe). He, consequently, made 
Himself manifold (dtmanan bahw alalpayat)°® by 
creating Pradhina and Puruga (primordial matter 
and the soul) and then from the former, with the 
help of his Sakti in the form of Time, the Mahat, 
the Ahamkira, ete., down to the gross elements. 
Out of these He then formed the Cosmic Ege, and in the 
latter He created Prajapati (the four-faced Brahman) 
who, “looking at the Vedas, framed, as before, the mani- 
fold names and forms of the gods, etc.”. So “ the Highest 
Lord, though all of His wishes are ever fulfilled, could ex- 
perience, by means of the beings created by Himself, the 
flavour of playing (léld-rasa)”’. He discovered; however, 
that there was in His creation a tendency towards the bad 
which could be counterpoised only if He with a portion of 
Himself would become the protector of His creatures. 
So He created, as an instrument against the wicked 
(Daiteyas and Danavas), His Sudarsana form, and, the 


2 With the beginning of this chapter cf. chapter XL1 and 
XXXVI, 10 fil. 

2 «Wor Him all of Whose wishes are fulfilled, creation, etc., can 
have no purpose” (P. Prakas'a S. I, 1. 4) and is, therefore “ play” 

3 So far the chapter is a paraphrase of some well-known Upa- 
nigad passages which belong to what the Visistadvaita calls ghataka- 
srutayah or texts reconciling monism and pluralism in that they 
show that the world, that is, the “body of God” (ef. LIT, 23, being 
a reproduction of Bhagavad Gita XI, 7), was latent in Him before 
ereation, 
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gods and kings being unable to use the latter, He 
produced from it the Astras or magical weapons. These, 
a little over a hundred’, are enumerated by name and 
in five groups according as they have sprung from 
the mouth, breast, thighs, feet, or “other limbs” of 
the Saudargana Purusa. The first four classes constitute 
the Pravartaka (offensive, destructive), the fifth class the 
Nivartaka or Upasamhira (defensive, obstructive) Astras. 
A definition of these two kinds is found in 36. 18-16 
where the second are described as having the hands 
joined in supplication (sdiijalint), while the first are said 
to look as though they were to.devour all the worlds 
(attum wastesabhuvanant). 





Chapter 34 gives the spells enabling one to 
use the sixty-two Pravartaka Astras, Chapter 35 
those for the fourty-three Nivartaka Astras. Here again, 
as may be expected, the occult alphabets are extensively 
used. 

Chapter 385, towards the end (s1.92), raises the 
question as to whether the Astras have a material form 
(nwirti) or not. The answer is to the effect that they 
have, indeed, visible bodies of a dreadful appearance, 
more or less human-like, with a mouth studded with 
terrible teeth, rolling eyes, lightning-flashes instead 
of hairs, ete., and that they differ in colour, some being 
grey like ashes, others radiant as the sun, others again 
white, etc.; further that they carry their mighty 
weapons with arms resembling huge iron bars. 

In continuation of this general description Chapter 
4.0 describes individually each of the one hundred and 
two Astras by which here, however, the visible weapons 


* Chapter XL enumerates 102, but chapters XXXIV and 
XXXV mention apparently some more. 
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carried by the various Astra Purugas seem to be meant; 
for, the Sammohana Astra, for instance, is said to look like 
“a lotus with stalk’, the Madana Astra like a chowrie, 
the Saumanasa Astra like a cluster of roses, ete. 

Chapter 41 contains the story of the first 
intervention of the Lord in order to fight evil. It is the 
Paurainic story of the two demons Madhu and Kaitabha 
who wrested the Vedas from Brahman before he could 
make use of them for creating the world. Brahman, in 
his distress, goes to “the other shore of the Sea of 
Milk” and addresses a hymn to the Lord* in answer to 
which the Lord appears to him and hears his complaint. 
By His mere thought of the two demons these are forced 
to appear before Him, yet still they refuse to return the 
Vedas. ‘he enraged Lord now orders Visvaksena to 
kill them, but V., in spite of leading against them 
“all the Vaisnavite armies” (swrvah send Vaispavih), 
is unable to do so. Now the Lord Himself ‘‘in His 
discus-form” (vakrardpin), with sixty-two arms, wearing 
all His divine weapons, appears on the battle-field with 
the splendour of a thousand suns, and the armies of 
the demons, unable to bear the sight, are instantly 
destroyed, whereupon the Lord hurls His discus against 
the two evil-doers, decapitating both of them. 

Chapter 86 teaches how the Sudarsana Yantra, 
the construction of which was explained in chapter 
26, is to be worshipped. There are two aspects of 
this Yantra, namely the form aspect and the Mantra 
aspect, called respectively the prior constituent (pirvaiga) 
and the posterior constituent (wparanga), the former 


* Giving Him the following epithets among others: suddha- 
jidnasvartipa, vistvdntaryamin,  studdhasattvaikamirti, Vigvaksena- 
mukhath siivtbhih sevyamana, divydnandamaya-vyoma-nilaya, 
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consisting of figures (namely the Sudarsana Purusa sur- 
rounded by the twelve Sub-Vyithas, etc.), and the latter 
of Mantras only in the place of the figures. The medita- 
tion on the second form is for the teacher of Mantras, 
the Brahmana, only; the worship of the first is much 
recommended to kings and others desirous of material 
prosperity (sz) who, to ensure complete success, may 
build a special vimana (kind of temple) for the purpose. 
The very preparation of the soil (havsaye) for such a 
building is a highly meritorious act. 

The final part of the chapter (sl. 49 fil.) answers 
some doubts such as how Kesava, etc., being the Lord 
Himself, can be meditated upon as His retinue (parivdra). 

Chapter 387 has two parts. he first part 
enjoins that in times of great danger, when the enemy is 
overrunning the country, the king shall construct and 
worship an image of the sixteen-armed Sudarsana, of 
whom a detailed description is given. 

The second part (sl. 22 fil.) is devoted to the 
explanation of Nyasa which is declared to be a third 
sadhanw (veligious expedient) in addition to worship and 
Yoga. The word nydsa (putting down, giving over, 
renouncing) is here understood in the sense of bhilti, the 
six constituents of which are enumerated, and which is 
defined thus: “Taking refuge (swrapdygati) is the 
praying thought: I ama receptacle of sins, naught, 
helpless; do thou become my remedy  (upaya)”, 
the Mantra to be employed being: “O Lord who art 
invincible through the all-conquering thousand spokes 
fof Thy discus], I am taking refuge in Thee.” 
The act of taking refuge implies all austevities, pil- 
grimages, sacrifices, and charities, because it means 
self-sacrifice, than which nothing is higher. The 
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devotee should meditate on God as a sacrifice (yajiarupa- 
dharam devam): His body being the altar, His mouth 
the Ahavaniya fire, His heart the Southern fire... the 
enemies of His devotees the sacrificial animals. . . . His 
sixteen arms the priests. . . compassion His sacrificial 
gift, etc. Warning to the kings not to neglect the 
Sudarsana worship. 

Chapter 38 deals with the origin and cure of 
diseases. In order to explain the former the author 
begins by describing (in five slokas) the dissolution of 
the world... When Pralaya [and the Great Night] 
was over — the account continues — the Lord, in order 
to play, created the world once more : first (pzrvane) 
the “names and forms”, then (pwnah)? Prakrti 
consisting of the three Gunas, called Maya, with 
whom He began to enjoy Himself. ‘She, however, 
possessing a sakti (female energy) for each of the 
creatures* and giving them pleasure, made them eager 
to enjoy her, and so became (lit.: becomes) the cause of 
the obscuration of the [true nature of both the] individ- 
ual and the highest soul.” Owing to her influence man 
begins to identify himself (that is, his soul) with his body ; 
then, having sons, etc., he forms the idea of the “ mine ”’ ; 
this leads to love and hatred, and herewith the seeds 
(vasanah) have appeared, the fruits of which are inevit- 
ably a new life conditioned by the good or bad use made 
of the preceding one. The diseases, therefore, are 
nothing but the sprouting forth of the sins we have 
committed in former lives. 


1 Indicating thus that the Karmic chain (to which the diseases 


belong) has no absolute beginning. 
2The creation of “names and forms’ here referred to as 


connected with primary creation is, of course, different from the one 
attributed to the god Brahman. 
8 That is, souls ; bhiitant—=purusah. 
17 
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There follow five magical recipes for curing (1) 
fever, (2) consumption, (3) urmary troubles, (4) 
dysentery, and (5) epilepsy. In the several cures the 
throwing of certain substances into the sacrificial fire, 
the use of vessels with Yantras etc. engraved on them, 
and presents to Brahmins play an important part, while 
practically no internal medicine is prescribed for the 
patient. 

Chapter 39, Narada wishes to know whether 
there is not one remedy for curing al] diseases, 
destroying all enemies, and attaining whatever one 
might desire to attain. The answer is a description 
of the ceremony called Mahabhiseka “ Great Baptism” 
which everybody can have performed, though it is 
specially recommended to kings and government officials. 
It should be executed in a temple or other sacred 
building, on even and purified ground, and commences 
with the drawing of the Mahendra circle and Saudar- 
sana diagram, culminates in a fire sacrifice (homa) 
performed by eight Rtvijs (corresponding to the eight 
directions of space), and ends with the baptism by the 
chief priest who successively sprinkles the person con- 
cerned with sacred water from each of the nine pitchers 
employed. He who has gone through this ceremony, 
“will promptly attain whatever be in his mind”. 

Chapter 42, before relating the two stories to 
be summarized later, contains the following : 

(1) Narada inquires about the origin, devaté (pre- 
siding deity), etc., of the Anga Mantras described in 
chapter 19. Ahirbudhnya answers that he has extracted 
them from the Atharva Veda, and that their devitd is the 
Lord Himself in His Sudarsana form, their purpose the 
protecting of the body of the devotee, etc. 
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(2) How aking may recognize that divine weapons 
and black magic (wbhicdru) are being used against him, 
and how he may neutralize their influence. The 
symptoms (enumerated in ten stanzas) are among 
others: the sudden death of horses, elephants, and 
ministers; a violent disease attacking the king; poor 
crops; the appearance of snakes and white ants at the 
door of the palace or temple; the falling of meteors ; 
frequent quarrels among the ministers ; enigmatical 
conflagrations breaking out in the town; appearance 
to the king, in dreams, of his own figure showing a 
shaved head, clad in black, and driving to the south 
(the region of Death) on a car drawn by donkeys. The 
remedy is the construction of a picture or image of the 
Lord carrying the Nivartaka Astras, and the meditation 
on, or worship of, the same. Not only the king but 
also his ministers should do so. Then the Lord will 
at last be pleased and check by His Upasambara Astras 
the magic or the divine weapons threatening His 
clevotee. 

Chapters 43 and 44, On the power of the 
great Sudarsana Mantra, the root of all Mantras (44. 12), 
enabling one to cause to appear before oneself the 
Sudargana Purusa in persona (with two arms, ete.), 
clad in a yellow robe, of dazzling splendour. Chapter 
43 narrates how Ahirbudhnya, chapter 44 how Brhas- 
pati, obtains this sight. The latter asking with surprise 
how He, being known as eight-armed in the world, 
can now stand before him in a human form, the 
Sudarsana Purusa declares that Ue has four forms 
(vyaha) showing respectively two, eight, sixteen, and 
sixty-two arms, and moreover a fifth form in which 
He appears as the All (visvamuyeripa). At Byhaspati’s 
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request He appears to him in the All-form and finally as 
eight-armed. * 

Chapter 46. Definition of the ideal Purohita. Pre- 
parations for, and description of, the Sudaryana Homa, a 
fire sacrifice to be performed for the king. At the end 
the latter, seated on a consecrated throne, is anointed. 

Chapter 47, Description of the Mahasinti Kar- ° 
man, a great ceremony to be employed by kings, which 
alone has the power to avert every evil and secure 
complete prosperity both in this world and the next. Of 
former kings who have performed it the following are 
mentioned: Ambarisa, Suka, Alarka, Mandhatr, Puriiva- 
vas, Rajoparicara, Dhundhu, Sibi, and Srutakirtana. In 
this ceremony the Astras divided into eight groups are 
worshipped with eight different materials and Mantras. 

Chapters 33, 42, 45, 48, 49,and 50 con- 
tain “ancient stories” (puravrtta itihdsa, 45.9) 
intended to illustrate the effect of the divine weapons 
and of certain amulets or talismans. 

Chapter 33. The Sudarsana is the Wheel of 
Time, the Highest Self the one who turns it and who 
appears as Brahmin, Visnu, and Siva at the times of 
creation, continuance, and dissolution of the world, as 
Buddha to the Bauddhas, as Jina to the Jainas, as 
the Yajfia Purugsa to the Mimimsakas, and as the 
Purusa to the Kapilas, but preferably in His discus 
form (cakrarapadhara) and always so when He 
wants to protect some devotee and to check his 
enemies, to illustrate which the stor y of Mani- 
sekhara ignarrated. There reigned in the town 


.' God in His All-form is called in the Gita “ thousand-armed ”, 
while He usually appears, according to that source (XI, 46), in His 
four-armed shape. It is noteworthy that, instead of the latter, we 
have above the eight-armed shape. 
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of Naicasakha a king called Pramaganda*. His son 
Durdharsa, a Rajarsi and Cakravartin (royal sage and 
emperor), had by his principal wife Vatsala a son 
called Manisekhara who married Praci, ascended the 
throne when his father retired to the forest, and had 
born to him through Praci seven sons. At that time 
the demon Vikataksa and his numerous descendants 
had become the plague of the country, and Vikataksa 
having obtained from Brahman the boon of invincibility, 
nothing was left to the king but to apply for help 
to the Lord Himself. So, in order to learn how to 
approach the latter, Manisekhara went, on the advice 
of his Purohita, to the sage Durvasas, and, directed by 
the latter, to Salagrama on the Sarasvati (the holiness 
of. which place is brought into connection with the 
Varaha Avatira and described at length in sl. 78 to 
86). Here he worships the Lord for one month with 
arcana, japa, and dhyana, after which He appears 
to him, eight-armed, etc., and emits out of His breast 
the Aindra Cakra (being the Astra described in 40. 
28-24): first one, then ten, then a hundred, ete., filling all 
space and killing the asuras. 

Chapter 42, after having described the symptoms 
betraying the approach of hostile. magic (see above 
p- 181), tells two stories illustrating how the latter 
may be counteracted. 

Story of Kavgiraja (sl. 36 fil). Kasiraja’, a 
worshipper of Mahadeva, calls into existence, with the 
help of his god, a krtya or magical formation, which he 

1 These two names are also mentioned by Sayana in the preface 
to his Rgveda Bhasya, ed. Max Mueller, vol. I, p. 4, where also the 
country is mentioned in which the town was situated, namely, Kitaka 


(probably a part of South Bihar). 
* There is a Kasiraja among the kings of the Lunar Dynasty. 





134 


sends out to destroy Dvaraka and Krsna. The latter 
(Bhagavat), seeing the Iytya approaching, emits the 
Sudarsana against it, whereupon the “frightened” 
kptya@ hurries back to its master and perishes with him 
and his town by the Sudarsana which, after having done 
its work, returns to the Lord. 

Story of Srutakirti (sl. 40 fl). Srntakirti, 
king of the Sauristras, reigning in Bhadravyala, “devoted 
to the great Sudarsana Mantra, highly virtuous”, was 
not satisfied with ruling the seven continents but wished 
to conquer also “another world”. He, consequently, 
having worshipped the Sudarsana, entered his gorgeous 
aérial chariot, and, “accompanied by his army”, set out 
to conquer Svastika, the capital of the Gandharvas, ruled 
by king Vinavinodana. The latter, amused, sends out hig 
army of Siddhas and Gandharvas, but they are beaten. The 
Gandharva king then appears himself in the battle, but 
Srutakirti defeats him in a ferocious single combat, and 
the Gandharva army is completely beaten a second 
time. Then the Gandharva king, in his despair, employs 
the Gandharva Astra (being the thirty-fourth of the 
Pravartaka Astras) which spreads confusion among the 
enemy, though it cannot reach Srutakirti himself who 
is protected by the Sudaryana. The battle having thus 
come to a standstill, Srutakirti is instructed by his priest 
in the meditation on the great Wheel having sixty-four 
spokes and in its centre the God, sixty-two armed and 
carrying the Sambara Astras; and he learns from him 
also the Mantras for all the Astras of the two classes, 
He then returns to the battle, and meditatin g, with 
his eyes fixed on his army, in the manner indicated 


* Sic, though according to chapter 34 sixty-two is the number of 
the Pravartaka Astras. 





) 
f 





135 


and muttering at the same time the appropriate Mantras, 
he easily achieves, through the divine weapons now at 
his disposal, a definite victory. The chapter ends by 
describing how the king, in order to secure his Libera- 
tion, constructs a magnificent temple (vimana) contain- 
ing “in the midst of a beautiful wheel the sixty-two- 
armed [God] with the Nivartaka Astras”, and how 
he appoints for the temple, and loads with presents, one 
hundred and twenty Brahmins. 

Chapter 45 relates the story of Kusa- 


‘dhvaja, intended to show that through the power of 


the Sudarsana even a préarabdha-karman can be anni- 
hilated. Kusadhvaja, the high-souled king of the 
Janakas, feels possessed by a devil (mahd-moha) caus- 
ing failure of memory and other ills. His Guru tells him 
that this is due to his having once, in a former life, 
murdered a righteous king, and recommends him to build 
a sumptuous temple in order to obtain the grace of the 
Sudarsana. ‘The king follows the advice, and the Guru 
performs in the temple a propitiatory ceremony lasting 
ten days, after which the king is cured. 

Chapters 48 to 50 contain five stories 
intended to show that for those who cannot perform 
these great ceremonies, the following five talismans, each 
of which bears the Sudarsana Mahiyantra inscribed on 
it, may on particular occasions become useful, to wit + 
(1) the “seat”, (2) the “ finger-ring”, (3) the “ mirror”, 
(4) the “banner ”, and (5) the “awning”. 

(1) Story of Muktapida or Harapida, son 
of Suyravas. He is so much addicted to sensual 
pleasures that, owing to them, he neglects his empire 
which is, consequently, harassed by the Dasyus. The 
Purohita, asked by the ministers for his advice, constructs 
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a seat (vistara, sana) furnished with a Yantra, and 
causes the “ amorous king” to sitdownon it. ‘hen he 
induces him to arrange for Veda recitation, music, and 
dance, and to go himself, for the time of one month, 
through certain meditations and ceremonies, eating only 
food that is seven times consecrated. The final effect of 
this is that all the enemies of the country die through 
disease or the sword, and the king has again a “thorn- 
less” empire. Incidentally are mentioned various 
methods for producing rain’. 

(2) Story of Visala, a righteous king reign- 
ing at Visala(Vaisali). His wife receives the news, 
through a voice from heaven, that her son will die with- 
in four days. The king, having gone to the hermitage 
of the sage Pulaha, is advised by the latter to wear a 
finger-ring (anguliyi) bearing the Sudargana, which 
would ward off death. Ie does so; the servants of 
Yama arrive and take to flight, frightened by the 
divine Astras coming forth from the felly of the Wheel. 
Great astonishment of the gods at the cdeath-conquering 
power of the Sudargana. 

(3) Story of Sunanda (48. o4 fll). There 
reigned, at Srnhgarapura, a king. called Sunanda who 
had a son called Sumati. Once the latter, having gone 
out hunting, meets in a forest a very beautiful Niga girl 
who enchants him and takes him with her to the Naga 
world. There she delivers him to Anangamaiijari, the 
daughter of the Niga king Vasuki, who makes him her 


* And other things which are still less likely to be the teaching 
of a Purohita to his king, such as the important disclosure that, in 
order to obtain a garment of a certain colour, a flower (or flowers) of 
that colour should be sacrificed (XLVITI, 33). There is undoubtedly 
a large interpolation here from some other text, and probably between 
sl. 16 and 17 one or several slokas have disappeared, 
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husband. Happy beyond measure owing to his 
intercourse with the princess he forgets his whole past. 
King Sunanda, after having had a vain search made for 
him everywhere, ceases, out of grief, to take food. 
Then his Purohita goes to the hermitage of his 
teacher Kanva on the bank of the Tamasi and 
reports to him what has happened. Kanva, having 
entered into a trance, “sees” the “story of the boy” 
which is as follows: After futile attempts at finding 
in the Naga world a husband worthy of the beautiful 
Anaigamafijari, the Naga girls began to look out for 
one on earth, and so discovered Sumati in the forest in 
which he was hunting. One of the girls, called Rama, 
specially proficient in witchcraft (ma@ya-vis'arada), suc- 
ceeded in enticing him to the Naga world, where he was 
now living unaware of his past, as the husband of the 
charming daughter of king Vasuki. ‘here was one 
means of bringing him back, namely the great Sudar- 
gana diagram inscribed with golden letters on a mirror 
(durpana). With this message the Purohita returns to 
his king. The latter, delighted, has the magical 
mirror at once constructed and, with its help, enters the 
nether regions and arrives at Bhogavati, the capital of the 
Nagas. He finds his son and abducts him together with 
his wife and female servants; he is, however, overtaken 
by Vasuki and his army of Nigas. In the ensuing battle 
the Nagas are conquered by the Prasvapana and Agneya 
Astras (the sixty-first and twenty-first of the Pravartaka 
Astras) coming forth from the magical mirror, the 
former causing the Nagas to sleep, and the latter setting 
fire to their town. Now Vasuki asks for peace, offering 
precious jewels and a thousand Naga girls, whereupon 
Sunanda withdraws the Astras and returns to his capital. 
18 
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(4) Story of Citragyekhara (49. 1 fil.). There 
was, on the bank of the Sarasvati, a beautiful town called 
Bhadravati, ruled by a king called Citrasekhara. The 
father of the latter had once, using an arial chariot 
presented to him by Indra, attacked and killed a Danava 
called Sankukarna, owing to which deed the son of 
Sankukarna, called Amargana, was incessantly harassing 
Citrasekhara and his town. When the two armies 
had met for the seventeenth time before Bhadra- 
vati and returned home again after a drawn battle, 
Citrasekhara made up his mind to apply for divine 
help and set out in his aérial chariot for the Kailasa. 
While he is driving over the mountains, his chariot 
suddenly stops short on the peak of the Mandara. He 
alights, and, after having walked for a while, meets, on 
the bank of a tank, Kubera, the god of riches, who tells 
him that this is the place where Mahalaksmi is living, to 
worship whom he had come here; and that, as it was due 
to her that his chariot had stopped, he should therefore 
apply to her. .Hereupon Kubera disappears, but sends a 
Guhyaka who offers his services to the king and proposes 
that they should spend the night on the spot, which they do. 
Then in the morning, the Guhyaka takes the king to the 
palace of Mahalakgmi. The king then sings a beautiful 
hymn to Mahalaksmi, who is pleased and gives him a 
banner showing the Sudarsana diagram (yantrita dhvaja), 
The king then returns to his capital and conquers, by 
means of the banner, the army of the Asuras. 

(5) Story of Kirtimalin (50. 1 fl). Kir- 
timalin, the son of king Bhadrasrnhea at Visila, was a 
great hero. Once, during the night, when he was taking a 
walk outside the town, he saw a Bra hmana sitting under a 
Sami tree, absorbed in Yoga and shining like fire. He 
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asks him who he is, but receives no answer. He 
repeats his question several times and at last, his patience 
giving way, tries to attack him, with the result, however, 
that he grows stiff, unable to move (stabdha-cesta). He 
solicits and obtains the pardon of the Yogin, who 
now tells him that, travelling to Salagrama, he had been 
overtaken by night and had remained outside the town 
because the gates were closed. The king takes him into 
the town, and the next morning, when he is about to start 
again, asks him for some useful teaching. The Yogin then 
imparts to the king the Saudarsana Mahamantra together 
with the Anga Mantra, Dhyana, etc,, belonging to it. 
He declines the liberal daksind offered to him, asking 
that it be given to the Brahmins, and takes leave. 
—Hyerything ‘on earth being subject to the king, 
he resolves to conquer the gods, Gandharvas, Asuras, 
and Nagas. He begins by marching against the 
Nagas and conquers these by means of the Garuda 
Astra’, forcing them to promise a tribute of jewels, etc. 
He then turns against the Daityas, the Yaksas, the 
Gandharvas, the Siddhas, and finally the Vidyadharas, 
and, having conquered all of these, returns to his 
residence. Missing in his retinue the Devas, he 
sends, through the Gandharva Manojava, a message 
to Indra to send him immediately his elephant 
Airavata, his thunderbolt, the Kalpa tree, and eight 
Apsarases. Indra laughs and answers through the 
messenger that he would now send the thunderbolt 
and the elephant only; that the king should come with 
these and see him; that then he would give him the other 


things too. The elephant with the thunderbolt enters, 


1 Which appears to be missing among the Astras enumerated 
in chapters 34, 35, and 40, 
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without being seen, the town of the king, and silently 
begins to destroy his army. The king, unable to 
recognize the cause of the growing disaster, is at first 
alarmed, but then, informed by Manojava, who has 
meanwhile returned, he employs the Varana Astra * 
causing the elephant to become motionless. On learn- 
ing the news from some of his retinue, Indra becomes 
angry beyond measure, and, by his order, the army of 
the gods “like the gaping ocean at the time of 
Pralaya” sets out for Visalé. A terrible battle be- 
gins to rage and to turn in favour of the gods. heir 
ranks are not shaken even when the king employs 
the divine Astras (“ Agneya, ete.”); for Indra has 
“ counter-weapons ” (pratyasta) neutralizing their effect. 
But then, the situation becoming desperate, the king 
suddenly remembers the Yogin’s instruction concerning 
a chariot with a magical awning (vitanu), has the 
latter made, and returns with it into the battle. Now an 
amazing change takes place: the Visnu Cakra* sent 
forth by the king from his chariot causes all the Devas 
to fall on the ground, trom which they are unable to rise 
again, having become motionless; whereas all the divine 
missiles cast by Indra, Astras as well as Sastras, 
simply disappear into the Visnu Cakra “like moths 
[disappearing] into the fire”, “like streams [ dis- 
appearing] into the ocean. At last the raging Indra 
hurls his thunderbolt at Kirtimalin; but even the 
thunderbolt is absorbed by the Vignu Cakra. The 
highly astonished Indra now approaches the king’s 
chariot ; and Kirtimalin, having respectfully risen before 


"No. 65 in chapter XL; probably the same as no. 38 of the 
Samhara Astras. 


* The fifth of the Pravartaka Astras (XXXIV, 14-16). 
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the king of the gods and saluted him with friendly 
words, explains to him his invincibility, whereupon the 
two part as friends. 

Chapters 51 to 59 explain Vaisnavite Mantras, 
some of which are described from three standpoints : the 
* oross ”, the “ subtle”, and the “ highest”. Incidentally 
many items are mentioned which throw light on certain 
philosophical and ethical doctrines such as those of the 
Vythas, of Bhakti, etc. These chapters being too 
technical to admit of a summary like the preceding 
ones, we have to confine ourselves to calling attention to 
some characteristic passages. 

The first Mantra explained is the Tara or Taraka 
Mantra, thatis, the sacred syllable OM. In its “ gross 
sense” it simply consists of the letters 6 and m, mean- 
ing respectively dtu and mitw, and thus representing 
the sentence: “Everything (sarvam) limited (mitam) is 
threaded (dtam) on Him (asmin).” In its “subtle 
sense” it is composed of the letters a, u, m denoting 
respectively: (1) the waking state and gross universe 
with Aniruddha as their protector; (2) the dream- 
consciousness and subtle universe superintended by 
Pradyumna; (8) the swswpti state’ and corresponding 
universe with Samkarsana as their guardian-deity ; 
then (4) the echo of the m (ardhamatra) representing 
Vasudeva (the ¢wriya); further (5) the last lingering 
of the nasal sound, which is the undifferentiated Sakti 
of the Lord as the “fifth stage”; and, finally, (6) the 
silence observed after the pronunciation of the syllable, 
which is Visnu as the Highest Brahman.’ In its 
“highest sense” it means the belonging together 


Gf. Dhyanabinda Upanigad 4; also above p. 52, note 3, 
and p. 53. 
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(expressed by the letter m) of (1) a, that is, Vignu possess- 
ed of the active Sakti and (2) uw, that is, Visnu possessed 
of the inactive Sakti, namely, during the cosmic night. 
OM in its “subtle sense” is said to further denote: 
Brahmdn, Visnu, Siva, and the Avyakta of the Paura- 
nikas; the Sadakhya, Aisvara, Sadvidya, and Siva of 
the Pasupatas*; and Vyakta, Avyakta, Purusa, and 
Kala of the Samkhyas. 

Another instructive example of this sort of linguistic 
oceultism is the explantion (52. 2-ss) of the word numas 
(“respectful obeisance, bow ”, etc.) occurring in OM namo 
Visnave and many other Mantras. In the “ gross sense ” 
the word is declared to mean praputti or self-surrender, 
the six constituents and obstacles of which ave here 
explained at some length (sl. 14-24), In the “subtle 
sense ” the word is regarded as consisting of the three 
constituents na, ma, and s, which together represent the 
sentence : “ No (na) selfish regard (mcumy) for one’s self 
and one’s own (svasmin sviye cu)”, namely the famous 
Samkhya formula ndsmi na me naham’, if properly under- 
stood (sl. 28). The “highest sense”, finally, is explained 
by means of the Mantra key (17, 21, 24, 11) in the follow- 
ing way: na signifies “path”, ma “chief”, and the 
Visarga “ Highest Lord”, the combination of the three 
meaning that the chief path for attaining God is the 
one called reverential obeisance (namana). 

The “gross sense” of Vigpuve Narayandaya, ete., in 
the Mantras containing these words is discovered in the 
dative relation (self-surrender to God), for which reason, 
here and often elsewhere, the « gross sense” is called 


* LI, 41. We take it that samakhya is a corruption of sadikhye, 

2, Samkhya Karika 64, The formula is also Buddhistic ; see my 
“On the Problem of Nirvana” in the Journal of the Pati 
Text Society for 1905, p. 157, 
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the meaning deducible from the case-relation or connec- 
tion with the verb (hriya-kdraka-samsarga-labhya, ete.). 
Similarly, the “subtle sense”, in that it is derived from 
the crude or uninflected form of the noun, is called the 
meaning derivable from the uninflected base (pratipadika- 
stha) and the like. 

No less than three chapters (54 to 56) are exclusive- 
ly devoted to the explanation of the renowned 
Narasimhanustubha Mantra’. The “subtle sense” is 
here explained in five different ways, namely, from the 
standpoint of each of the five recognized systems (¢f. 
chapter 12), while the “gross sense” (explained in 
chapter 54) is supposed to be the same for all of these, 
and the “highest sense” (explained in 55. sa fil. and 
56) is peculiar to the Paficaratra. In the explanation 
of the “highest sense” all of the thirty-nine Avatairas 
are enumerated, Padmanibha being identified with the 
letter 7 of the word jvalantam, Kantitman with the v, 
Ekambhonidhisiyin with the a, etc.; then Piytisaharana 
with the letter s of sarvato (the word following jvalantam), 
and so on. 

The fifty-ninth chapter gives, in slokas 2 to 
39, an explariation of the first five stanzas of the famous 
Purusa Stikta. This section is particularly interesting 
because of the use made in it of the Vytha theory. The 
first stanza, so we learn, refers to Vasudeva whose 
connection with Lakgmi, the Purusas, and Prakrti 
respectively is expressed by the three epithets sahas- 
rastrsa, etc., while by “earth” (bhami) the Bhimi 
Sakti -as the material cause of the world is meant, 
the fourth quarter of the stanza, finally, indicating 


The same which is the subject of the Nysimhapirvatapaniya 
Upanigad, 
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the infinity of the cause- as compared with its 
products. The second stanza refers to Samkarsana; 
for he is the Lord of Immortality or the one with 
whose help the soul through “ food” (anna), that is, the 
tmaterial universe, reaches Liberation. The third stanza, 
after praising the greatness of Samkarsana, states that 
Pradyumna’s service is still greater (from the worldly 
standpoint ?) because he is the creator of Puruga and 
Prakrti. In the fourth stanza the “one quarter” 
of God which alone has become this world is naturally 
identified with Aniruddha, the Inner Ruler (antaryamin) 
of all beings who pervades both “that which has food 
(=experience of pleasure and pain) and that which 
has no food”, namely the animate and the inanimate nature, 
After this, the strange saying of the fifth stanza, 
that from the Purusa has sprung the Viraj, and from 
the Viraj the Purusa, is no longer enigmatical: the 
first Purusa is of course Aniruddha, and the second 
Purusa the god Brahman, the Viraj being the Para 
Vidya or Highest Prakrti, that is, the matter (in the 
form of an Egg) out of which the god Brahmin is created.’ 

The above interpretation of the Purusa Siikta 
being probably connected with the origin of the 
theoryof the Vythas, a word on the latter 
may not be amiss here. The original worship, proved 
by archeology and the Buddhist scripture, of only 
Vasudeva and Baladeva=Samkargana can signify noth- 
ing else, in our opinion, than that by the original 
Paficaratrins Krsna was worshipped as the transcendent 
Highest God, and his brother, the “God of Strength ”, 
as His immanent aspect appearing as the world, this 
dogma of the double aspect of God being simply the 

1 Of. above p. 81 
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Paficaratra solution of the old, old Indian problem of 
a God becoming the world without sharing its imperfec- 
tions. Afterwards, when this original, non-Brahmanic 
Paficaratra’ was to be brought into agreement with the 
Veda and the famous saying of the Purusa Sikta (fourth 
stanza) about the four quarters of God, one of which 
only had become the world, two more members of the 
family of Krsna, namely his son and grandson, were 
deified, that is, made aspects of God, the grandson naturally 
taking the place formerly occupied by the brother. And 
with this identification the parallelism of the Vyihas 
with the other well-known tetrads (states of conscious- 
ness, constituents of the syllable OM, ete.) was of 
course also established.’ 

Chapter 59, towards the end (sl. 54 fil.), gives 
a résumé of “this Samhita of the Paficaratra, the divine 
one comprehending’ Simkhya and Yoga, etc., the very 
secret one”, “the highest science corroborating all Upani- 
gads”*, and warns against imparting it to anyone except 
a true devotee of Vasudeva. 


the non-Brahmanic origin of the system has been emphasized 
by Prof. Garbe in the introduction to his Gita translation and 
elsewhere. 
- 2 Nothing about the origin of the Vyiiha theory can be gained 
from the Upanisads, it being referred to only in a few of the 
latest, to wit Mudgala, Tripadvibhitimahanarayana, and Gopalottara- 
Mndgala speaks of Anirnddha as the Pada Narayaya and 
mentions one Purusa Samhita containing 2 succinct explanation of 
the Purusa Sikta. Tvripadvibhiti is the only Upanisad which looks 
like a Paficaratra treatise. Gopalottaratapini (10 fil.) identifies 
Samkarsava, Pradyumna, Aniruddha, and Kysna (in this order) with 
the Visva, Taijasa, Prajfia, and Turiya, and with the a, vu, m, and 
ardhamatra. In’ the Upanisads, generally speaking, the Pancaratra 


jis as unknown as shonld be expected of a system of non-Brahmanic 


origin. 
8 Lit. : commensurate with (sammnita). 

* Or, if the compound (sarva-vedanta-brmhant) isa Bahuyrihi : 
“ containing the sweets of all the Upanisads ”, or the like, 


19 


tapini. 
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Chapter 60 consists of another résumé of the 
Samhita, another praise of it, and another warning not 
to betray its contents to an unworthy person. ‘The 
following phrases are remarkable : “In which [Samhita] 
the statute (vidhi) of the Samkhya-Yoea is thought out 
in its totality ” (17), and: “ This teaching of Ahirbudh- 
nya called the Essence of Philosophy (tantra-sdra) ” 
(20); further the statement (24) that the Samhita is 
allowed to be imparted only to members of the three 
higher castes. 

The existence of the Parisista (Supplement) 
seems to prove that our Samhita was at one time a 
much studied work. This Parisista, opening in the 
form of a dialogue between Narada and Vyasa, calls 
itself the “Hymn of the thousand names of the holy 
Sudarsana”. It enumerates, however, after some in- 
structions about the Mantra of the hymn, etc., only five 
hundred and sixty such names arranged in groups 
according to the consonant of the alphabet with which 
they begin. The names beginning with a vowel, such as 
Unmega and Udyama mentioned in 12. ss of the Sam- 
hita, are missing in both the MSS. available. The 
Pandit, who attaches great importance to this little 
work, is probably right in stating (in his second foot: 
note) that its publication, though forbidden, is not likely 
to do more harm than that of the Samhita itself. 


APPENDICES 


. 





























APPENDICES 
(Three extracts from Sdattvata Samhita) 


T. Tan Divine Twenty-rour-roLp MacHINERY 


or HEXIsteNcE 


The ninth chapter of Sattvata Samhita, after 
having enumerated the thirty-nine Vibhavas, twelve 
Saktis, and principal “ bodily ornaments » (divine orna- 
ments and weapons), continues : 

vuksye bhavopakaranam yuvanaganan uttamam\ 

nanadvibhavumirtindm yorvutisthate siadsane W (90) 
and then gives the following extraordinary _ list 


(sl. 91-94) : 





1. Time (kaluh) ; _ 9, The seven sages of old *; 
2, Space (viyut) 3 10. The planets and fixed 
stars ; 
3. Regulator (niywni@); 11. The Vidyadharas* ; 
4. The Sastra with 12. The Nagas ; 
Angas *; 
5. The Vidyadhipatis; 13. The Apsarases; 
6. The Rudras*; 14, The plants ; 
7, The Prajapatis ; 15. The animals ; 
8, Indra and his retinue; 16. The sacrifices with Angas ; 


1 Slastram nanangalaksanam, by which must be meant the Trayi 
including Dharmas‘astra, Puraya etc. (see above p. 110), and 
possibly the “ Vedantas”” (Upanisads), but not the [non-Vedantic ] 
philosophical systems, these being referred to by nos. 17 and 18. 

2 Samudrahk sagandh sivah. This passage appears to be corrupt, 
though samudra is, indeed, among the epithets of Siva. 

* Munayah sapta purve 5 of. Bhag. Gita X, 6 (and above 
p. 61, no. 2). 

4 Jimittah “clouds”, 7.¢. 
khecarah, and the names of 
Nagananda. 


atmospheric gods; ¢f. nabhas’carah, 
their kings (Jimita-vahana,-ketu) in 
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17. [Higher] Knowledge 21. The moon; 
(vidya) ; 
18. Inferior Knowledge 22. The sun; 
(apara vidya)*; 
19. Fire; 23. Water; 
20. Wind (air); 24. Harth. 
Then follow the concluding words: 
ity uktum amaleksanu \ 
 caturvimsatisomkhyam ca bha(i)vdpakaranum mahat v 
The non-inclusion, in this list, of men and Asuras, 
Pisacas, ete., is explained by the word girvadnaganam in 
sl. 90 quoted above. For plants as devatis ¢f, 
Buddhism. The inclusion of animals, however, is 
strange. It is also noteworthy that the Gandharvas are 
evidently included in Indra’s retinue, while the Apsa- 
rases are not. 


II. Four Kinps or Worsuip 
Sdtivata Samhita 2, 212° 


“Samkarsana said: Tell me concisely, O Eternal 
One, in what manner worship (updsé) is enjoined on the 
worshippers devoted [to the Lord]. 

The holy Lord said: Listen! I will duly explain to 
thee that which thou hast asked me, having known 
which one may be freed from re-birth. 

That pure Brahman (sud brahma) abiding in the 
heart which was the goal (ideal) of those [Siddhas] who 
held their [respective] offices at the beginning of crea- 

* Here we have once more the two Sciences mentioned above p. 97, 


* A very different (premature) translation of most of this pass- 
age has been given by Bhandarkar in his Va¢suavism, etc., pp. 39 fil. 
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tion’, worshipping the [great light] called Vasudeva?: 
from It has sprung a supreme Sastra expressive of Its 
nature (tddyh), bestowing discrimination, a great theosophy 
(brahmipanisadam mahat) containing the divine path 
(divya-marga) and aiming at Liberation as the one 
[desirable] fruit [to be attained]. I will impart to thee, 
for the salvation of the world, that original [Sastra] 
existing in many varieties, bestowing perfection (or: 
magical powers) and Liberation, the pure one, mysterious 
one, leading to great success. 

(1) The Yogins familiar with the eightfold Yoga, 
satisfied with the worship of the heart: they [alone] are 
authorized for [the worship of] the One dwelling in the 
heart’. 

(2) On the other hand, the Brahmanas fond of* 
mixed worship and extolling the Vedas’ are authorized 
for the worship, with Mantras, of the four Vyihas. 
[They should] not [worship the Lord] in any other way. 

(3) Again, [those of] the three [other castes, namely 
the] Ksgatriyas, etc., who have sincerely taken refuge 
with the Lord, should also, but not with Mantras °, 
perform the several rites connected with the worship of 


the four Vythas. 


‘ Literally either “since creation” or “till creation”. In the 
latter case the meaning would be; until creation, properly speaking, 
began (begins) by the appearing of the Rajo Guya, that is the activ- 
ity of god Brahman. Asrster adhikdrinah is an epithet of the ideal 
first men also in Ahirb. 8S. (XV, 11), 

2 Gf, above p. 52 n. 3: Vasudevahvayam mahah, ete. 

* This worship, connected with the diagram of sounds (varza- 
cakra), the six Attributes of God, ete., is decribed from sil. 13 to the 
end of the chapter. 

+ For muktandm read yuktinam. 

> Cf..above p. 97 no. 2. 

° Of. our résumé of Ahirb. 8. XXXVI, above p. 127, 
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(4) But for [the worship of] the Mantra diagram re- 
lating to the [thirty-nine] Vibhavas* and for the cere- 
monies connected therewith none are authorized but the 
[truly] seeing ones, who have completely cast off-the idea 
of the mine, are satisfied with doing their duty and wholly 
devoted, in deed, speech, and mind, to the Highest 
Lord *. 

Thus mtich about the authorization of [those of] the 
four castes who have embraced the [Sattvata] religion, 
supposing they have been duly initiated with the 
Mantras prescribed.” 


III. Duscriprioy or ae Poor VytHas, ror tHE 


PURPOSE OF MEDITATION 
Sdattvata Sambaita 5, 9.217 


“Now, the first form of the Lord is as beautiful 
[as to complexion] as [are] the snow, the jasmin, 
and the moon [united]." It has four arms, a gentle 
face,. and lotus-like eyes. It has a garment of 


* Explained in chapter LX of the Samhita, some later chapters 
being apparently also referred to. In Ahirb, §. the vaibhavam 
devatda-cakram described in chapter LV£ should be compared. 


2 This fourth class, then, consists of those Brahmanas, among 
the Paficaratrins, who have abandoned mixed, that is Vedic, 
worship, and, on the other hand, prefer the path of devotion to that 
of Yoga (compatible with Vedie worship, above p. 117). They are 
of course, also qualified for Vytha worship. 


* This passage heing badly preserved in the edition, I have had, 
several times, to follow its (slightly modified ?) reproduction 
in Laksmi Tantra (X, 27 fil.). Laksmi Tantra actually mentions 
Sattvata Samhita in XI, 28. 


“That is: inthe Krta age. In the next age (when the Rajo Guna 
appears) it changes gradually into red, then, in the Dyapara age, into 
yellow, and finally, in the Kali age, into black, an analogous change 


taking place as to the other Vyithas both as regards their complexion 
and the colour of their garment, 























153 


yellow silk and is glorified by a golden ensign. 
With its chief (frontal) right hand it announces peace 
to the timid, while with the corresponding left hand ib is 
holding a wonderful conch. With the other right hand 
it is holding the Sudarsana, and with the other left a 
heavy club resting on the ground. Let him imagine a thus- 
formed Vasudeva [dwelling] in the eastern direction. 

Having the [beautiful red] appearance of the 
Sindira tree and the Sikhara’, one-faced and four-armed, 
with a garment resembling the [blue] flower of the Atasi 
(flax-plant), distinguished by a palmyra tree [as his 
ensign]’; equal to the first Lord as regards his frontal pair 
of hands, but holding a plough-share in the hand in which 
the other has the discus, and a pestle where the other 
has a club: on athus-like Samkarsgana [dwelling] in 
the southern direction let [the devotee] meditate. 

[Let him further meditate on] the third Highest 
Lord, of the splendour of a multitude of fire-flies 
assembled in a night of the rainy season, one-faced and 
four-armed, wearing a garment of red silk, adorned with 
his ensign (banner) showing the Makara (sea-elephant).’ 

1 This is, of course, the eagle ensign (garuda-dhvaja). It 


must apparently be imagined as being carried by some one of the 
Lord’s retinue (a Nitya); ¢f. below the note on Pradyumna’s 
banner. 

2 Or Sikhara, the compound (stndgras'ikharakdra) admitting of 
both readings, which mean respectively a kind of ruby and a species 
of the hemp-plant. Stndiirasikhara may be also translated: “the 
crown of a Sindiira tree”. 

3 When Siva is called (alaika, the word téla means a eymbal 
(cf. his damaru ), But Samkarsaya’s tala isa dhvaja, as can be seen 
from the parallelism in the description of the Vythas, not to 
speak of other reasons. If Hindn sculptors represent Balarama with a 
cymbal (?), this would seem to be acase of sculpture influenced by 
Literature misunderstood. The palm hanner is nothing extra- 
ordinary ; Bhisma, for instance, is said to have had one. 

* Compare the same banner (ensign) carried by an Apsaras in 
the description of Pradyumna’s earthly namesake (Cupid). 
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His frontal pair of hands should be imagined as before; in 
the remaining left hand there is a bow, while in the right 
there are five arrows. In this manner let him imagine 
[as dwelling] in the western direction him who is known 
as Pradyumna.* 

[Let him, finally, meditate on him who resembles 
[as to complexion] the [deep blackness of the] Afjana 
mountain, wears a fine white garment, is four-armed, 
large-eyed, and glorified by the deer’ as his ensign. 
His first pair of hands is described like that of the first 
[Lord]; with the two others he is carrying: in the 
right hand a sword, and in the left one a shield (or elub). 
In this way let [the devotee] meditate on Aniruddha 
[dwelling] in the northern direction. 

All of these [four] wear’ the garland of wood- 
flowers, are distinguished with the S'rivatsa (Visnw’s 
curl of hair on the breast), and are embellished with the 
king of jewels, the Kaustubha, on their breast, [further] 
with lovely diadems and crowns, necklaces, armlets and 
anklets, bright marks (made with sandal-wood, ete.) on 
the forehead, glittering ear-rings in the shape of a 
Makara (sea-elephant), excellent chaplets of manifold 
flowers, and with camphor and other delicious perfumes. 
As adorned with all of these: thus should they always be 
meditated upon.” 


* This, as will have been noticed, is essentially a description of 
Kama, the Indian Amor, as, indeed, Pradyumna is also the name of 
Kama re-born after his destruction by Siva; cf. above p. 45, 


*The mrga (deer, antelope) is also the ldiichana of one of 
the Jain Tirthamkaras (Santi), all of whom ean be seen represent- 
ed, with their respective emblems added above (or below) them, 
just like labels attached to portraits, on the wall of one of the cave 
temples of Bhuvanes'vara (Orissa). 


* For the first three items of. above p. 52. 
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I. SUBJECT INDEX 


Acyuta (a Vibhava): 48. 
» (a Vidyes'vara) : 42, 
» (= Viisudeva): 81. 
Adhira sti (power sustaining the 
Egg): 46, 55. 
adhara, Sudargana as: see support. 
Adhoks 1 (a Vidyesvara) : 42 
48; cf. Variha. 
Jn, 3, OL fl, 97 fl. 
aérial chariots : ‘134, 138. 
Agimic literature (generally): 2, 18, 16, 
Agueya Astra: 137, 140. 
Agni Vaigvinara : 104, 
Ahamkara: 39, 40, 52,75 jll., 111, 120. 
Ahinisa (person) : 44, 
Ahirbudhnya: 15, 52.95 jll., 100 il. 
122, 181. - 
Aindra Cakra: 133, 
wistvarya (second Attribute of God): 
see Attributes, 
alphabets, occult: 120 fll., 128, 126, 142. 
All-form of God: 131 fil. 
Amrtiharana: see Piyisiharana, 
Apsarases : 139, Appendix 1, 
Ananta (the serpent): 57; of. Svesa. 
» (a Vibhava): 42, 44, 
Anava Mala (s‘aivite) : 115. 
Anga Mantras: 121, 130. 
ungels: 51, 52, 56 fil. 
Aniruddha (a Vidyes'vara): 42. 
(the Vyiha): 35-41, 48, 50, 
63 fil., 64, SO, 82, "s4, ‘105; 
141, 144, 145 n. 2; Appendix 
III. 
(do., the Vyiha, intramun- 
dane): 81. 
Annes'a (a Vibhava) ;: 48, 
Antaryami Avatir 
Anugraha Sakti: 88, 114 fll. 
Area Avatira : 48 fil. 
Arjuna (an Avatara): 48. 
arrows (emblem): 52, Appendix Ui. 
Artha Adhvan (s‘aivite): 107. 
aspects, many different, of God : 104, 
Asramas (periods-of-life) : 117. 
Astras: 108, 124 fil. 
Asuras (cf. Dinavas, ete.): 138 fil.; 
not included in list, pendix I, 
atomic (third) body 
atomicity of souls 7 fl. ; 88 il. 
Attributes (Gunas), six, of the Lord: 
31-39, 41 (addendum), 67 (obs. n. 3), 
102, App. II. 
Aurva (a Vibhava) 46. 
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Avatiras: 1, 42 jll., 55 fl, 57, 100, 
105, 118, ef. Vibhavas. 
rr , origin of : 48, 52. 
At ; Why necessary : 108, 
Aves Avatiras: 47. 
avidy i detined: 97 fil. (= Tirodhina 
Sakti, so Laksmi Tantra XII, 20)” 
Avyakti 67 fil, 80, 111; do. and 
Vyakta: 78 n. 4, 79 n. 1, 70 n. #. 











BapaBAyakTRA (a Vibhaya); 42, 46. 
bala (fourth Attribute of God): see 
Attributes. 

Baladeva (cf. Samkarsana): 35, 37, 144, 

Balarama (do.) (the second Vyiha) : 35, 
» (an Avyatira): 44, 48. 

Baptism, the Great: 180. 

Bhadra (a Nitya): 56, 

Bhadrakali; 62, 64, 

ic): 112, 25. 








bhakti: 24, 112, 728, 141, Appendix 
IL. 

Bhoga Sakti: 55. 

Bhiimi (wife of Visnu): 53 fil. 

Bhiti and Kriya Sakti, relation of : 30 
(obs. n. 5), 31, 107. 

Bhiti as part of the Bindu: 118. 

Bhiti Sakti or matter aspect of 
Laksmi: 29-82, 34 fl, 59 fl, 87 
fil., 102 fl., 114 fil. 

Bindu: 118 fil. 

bodies, simultaneously assumed ; 58 
» three, of man : 122, 

» » two kinds of: 58. 

hody, atomic : 122, 57, 58 (addendum). 

non-natural 47, 49, 51, 58. 

»  » Magical: addendum to p. 58. 
» » subtle 58, 122, 

Bondage, cause of : 114 fil. 

Brahman, Highest: see Visnu (1). 

Brahmin (masc.): 11, 23, 27, 28 fil., 36 
(=Pradyumna), 36, ne 3) 43, 45 fll, 48 
(twice), 52, 60, 67, 80, 81, (three 
Brahmins) 82 fll., 87. 113, 116, 125, 
127, 133, 142. 

Brahmin, days and nights of : 28, 105. 

da: see Ege. 

Kosa: 79. 

Brahmavidya river: 58 (addendum). 

branding : 24. 

Brhaspati : 131. 

Buddha a Vibhava): 48 (twice), 113, 
182. 






il 
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Buddhism, 
118, 132. 
buddhi,a name of 
(1) the cosmic Mahat, q.v.; 
(2) the individual Mahat: 70-74 ; 
(3) Manas, q.v. 


Buddhists: 99, 104, 112, 


Cakra GAyarnri: 121. 
Canda (a Nitya) : 56. 
castes, four: 117, - 
causa eficiens, etc.: 31, 





Citrasikhandins, seven 61,83, Appen- 
dix I. 

club (emblem): 41, 452, Appendix 
Ill. 

conch (emblem) : ibid. 

Cosmic Egg, Night, ete. : 
Night, ete. 

Cow and Non-Cow: 103. 

creation : 11 (sub no. 213), 29 fil., 103 
AL, 114, 125, 129, 143 fll.; cf. “ kinds 
of creation” in Index V, alsv 
Appendix I, 

creation, fifteen opinions about: 104. 

Creator, Preseryer, Destroyer: see 
Trimirti. 


see Egg, 


Days, Cosmic: see Nights and Days. 
~Devarsis, origin of : 61, 
Devas: 62 (origin), 139 fil., Appendix 
I; cf. Indra, ete. 
devil Gncubus) ; 135. 
Dhanyantari (a Vibhava): 45 (twice). 
Dharma (a Vibhava): 42, 46. 
& (father of four Vibhavas) : 44. 
Dhrti 55. 
Dhruva (a Vibhava) 42, 45 
diagrams: see Yantras. 
disciple, admission of 
discus (emblem): 41, 
fil., 182, Appendix IIT; 3 of Sudarsana. 
diseases, origin and cure of: 129 fil. 
Dissolution: see Pri ya. 
Door-keepers of Vaikuntha 56. 
Durgi—Nila 54. 
Dvapara age: 15; cf. Yugas. 














Ece, the Cosmic (Brabminda): 27 fil., 
38 (thrice), 50 (often), 59, 79 fil., 104, 
106, 125 ; plurality ; 81 Al. , 29, 106. 

Ekambhonidhisayin or Bkarnavasayin 
(a Vibhava) ; 42, 43, 143, 

Ekasrigatanu (a “Vibhava) : 42, 43; of. 
Matsya. 

Elements, the ten: 76, 52, 104, 120, 

enianation, theory of : 34, ‘ill. 

exorcism ; io; cf. magic, black, 


Birt, CREATION DERIVED FROM; 
Force and Matter : 
Bhiti Sakti. 


104, * 
see Kriya Sakti and 


, 100, 121, 127 - 


GANpDHARVA Astra: 134. 












Gandharvas: 62 (origin), 134, 139, 
Appendix I. 

garland (emblem) : Appendix IIT, 

Garuda: 57, 23, 46, 102, Sittvata 


Samhita XT 178-200. 
Garuda Astra: 139. 
Germ-impressions : se 
Golden Egg: 80 fil. 

Cosmic. 

Govinda (a Sub-Vyiiha) : +1. 

Group Soul: sce Kiitastha Purusa. 

Guhyakas: 138. 

Guna Bo 2, 67. 

Gunas, six, of the Lord: see Attributes, 

Ty three: 63, 67, 32, 40, 51, 54 

n. 7, 64, 107 fil., 110; how rela- 
ted to the six : 67. 



























AX (a Vibhava): 43, 45. 
Hari (a V: vabne a): 42, 4d, 
Vidyesvara): 2 (to be entered 








Hayasiras, or Hayagriv 
): 46, 48 (twice) Va 





a Loka: 8d, 15 
Heaven, Highest: 49 fll, 58 fll., 166 tl. 
heavens, higher: one connected with 

each Vyiha : 50. 
heavens, lower: 50, 49 u. 5. 
henotheism : 100. 
heresy of the Paficaratrins : 
Hero Form of the Sudar 
Hiranyagarbha=Brahimian : 10%) 
es'a (a Sub-Vyitha): 41. 

shea 














hum: 


iccha-ripa-dhara, Visnu as: 46, 
identity, feeling: of ; 124. 

Tcecha Sakti: 

Ida: 119, 

ignorance, symbol of 











imprecations, efficacy of : 108. 
Indra: 46, 138 fil., Appendix 1. 
initiation : 121 f1l., 112, 117. 


Inner Ruler, ‘Aniraddba as: lid, 3S; 


ef. Antaryami Avatara. 





: 104, 112, 113, 132. 
fairdana (a Vidyes'vara) 
Jina: 132, 
jiva and para: 89, 
Jivadeha Kosa: 79. 
Jiva-loka : 27. 
jfiaina (first Attribute of God): see 
Attributes. 





91. HL, 98, 123, 







Karrasua: 
Kala, Kala ( 


tivite): G4, 90. 
Kala: 


see Tine, 
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i: LOd. 

memi: 46, LOL. 

n emighna (a Vibhava: 
64. 













Kali Yuga: 85, 122. 


Kalkin (a Vibhava): 42 fll, 48. 

Kama: 45, 

Kamathesyara (a Vibhava): 42, 43; 
ef. Kiirma, 

Kaficukas: 64, 90, 115, 

iaontetmian (a Vibhava) : 42, 45 (twice), 
14 







Kapiilikas : 

Kapila (a Vibhava) : 42, 45, 47 (twice) ; 
teaching the Simkhya’: 109, 113, 
132, 


Kapilas : 

Kapila V 

Karma Mala : 

Karman, the two kinds of : 

Karmic chaiu: 129. 

Kaustubha: 52 (twice), 92, Appendis LUT? 

Kegava (a Sub-Vyiiha): 41, 

Kevalas : 59, 

king (position of, advices to) : 118, 128- 
132 m). 

Kirti: 35 

Knot of the Heart: 116, 

knowledge (vidya), creation derived 
from : 104. 

knowledge (j fiina), symbol of : 52, 

Kos‘as of the Devi: 67 n. 2, 79 n. 1. 

Kriya and Bhiti, relation of ; see Bhiiti 
and Kriya. 

Kriya Sakti or force aspect of Laksmi: 

ie 34, 102, 118; ef. Sudarsana. 

iya i 1: 54, 

iibdataian (a Vibhay 42, 45 (twice). 

Krsna, son of Devaki: 35, 42, 45, 46, 48 

(2), 184, 144, L Sa oy 

son of Ahimsa: 42, de, 

(a Vidyes'vara) 42, 

83 fil.; of. Yugas. 


116. 






















” 
Krta Yuga: 
Ksamii: 55. 
Ksatriya as Samnyisiu; 117. 
Kubera : 48, 138. 
Kumnda (a Nity. a, 
Kumudiksa (do. é 
Kundalini Sakti: 119. 
Karma Avatara: 48, 48 ; ef. Kamathes- 
vara. 
Kitastha Purusa (Group Soul): 38, 59 
60 fil., 107, 110, 119. 


56. 








Laxksmi and Visnu, relation of : 30-32, 
102, 142. 

Laksmi (S’ri) as 
(1) the metaphysical complement of 
the Lord: 29-82, 87, 89, 102, 110, 
117, 141, 143; 


(2) the queen, or one of the queens, 
of Highest Heaven : 34, 53-55; 
(3) the Sakti ofa Vyuha, or of a Sub- 
Vytha, or a Vibhava: 36 (also n. 3), 
44, 46, ¢ ana instead of her :) 53 ; 
(4) the wife of the Preserver; cf. 
Visnn (5) ; 
(5) referred to indistinctly in one 
or some of the higher aspects: 27 | 
2, 99. 
Liberated, the: see Muktas. 
Liberation: 27, 39, 41, 47, 50 (obs. n. 
1), 102, 109, 123-116, 117, 138, 
Appendix I1. 
Lokanitha (a Vibhava): 42, 45 (twice). 
Lord of immortality (Samkarsana): 144. 
» the cataclysmic fire (a Vibhava): 
Lord of the souls (Pradyumna) : 40. 
» xy Viraj (Brahmin): 46, 
Lords of the months: 41, 
Lotus (Golden, Sacrificial, Time Lotus) : 
26, 36,43, 79-81, 104. : 
Lotus of the heart: 49, 52, 








” 


MApuava (a Sub-Vyitha) : 41. 
Madhu (and Kaitabha): 44, 127. 
Madhustidana (a Vibhaya) : 





(a Sub-Vyitha): +1 
magic, black : 131, 133. 
magical seat, etc. : 135 fil. 
Mah: adhenu : 64, 





Mahendra Gieaoh 130. 

Mahesvari : 62, 

Mahat [Taitva]: 69 fi. 
(symbol), 111, 120, 125. 

Maitri: 55 fil. 

Mala Mantra: 120. 

Manas: 39, 40, 52. 72, 76,120. 

Manavas and Manayamanavas: 
109, 116. 

Mango-tree as an Avatara: 48. 

Mantras: 120 fil., 128, 134 fil., 
Appendix II. 

Mantra exegesis, three standpoints of : 
141, 

Mantra key: see alphabets, occult. 

Mantra[mayi Kriya] Sakti: 118. 

Mantras, “ development” of : 25, 46. 

Manu, father of Brahmin: 81. 

Manu Vaivasvata: 45. _ 

Manus, four pairs of: 


71, 76-79, 109, 116. 


72 fil, 52, 


78, 85, 


141 fll, 


60 n. 4, 62, 63, 


* Manns, of the several ages: 78.° 


Mati; 55 fll, 
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Matsya Avatira: 43, 47, 48 (twice); 
cf. Ekasrngatann. 

Matter, two kinds of: 51, 

Maya (=Avidya): 89, 129. 

(=Bhiti Sakti 7): 129, 

(the Kaficuka): 64, 90, 

(=Sudarsana); 113. 

Kosa : 64, 36, 

yi Sakti: 62 fll, 59, 60 n. 3, 110, 
, 148 fll. (Prakrti). 

Mayltya Mala: 115. 

Medha : 55. 

meditation: 49, 59, 105, 112, 122, 124, 
128, 131, 133 fll., 186; Appendix 111. 

methods (riri), two religious: 97; 
four: Appendix II. 

Mimimsakas: 132, 91. 

Mixed Group of souls: see souls. 

Months, Lords of the: 41. 

Mothers of the world, three : 64, 

Muktas: 57 fil., 50n. 2, 51, 52, 86 fil., 
91 fll. 

Malaprakrti : 62, 67, fll. 

Miladhira: 119, 












Napa: 118, 

Nadis: 119, 124. 

Nagas : 45, 86, 136 fl., 139, Appendix I. 

Naisthika ; 117, 

Nakulisa Pis‘upatas : 111, 

Nara (a Vibhava): 42, 44, 

Narada (do.): 46; 6 (remark), 101 fil, 
146. 5 

Narasimha (a Vibhava); 42, 43, 47, 48, 

Narasimha Loka: 85. 

Nirasimhanustubha Mantra: 143, 

Narayana (the Absolute): see Visnu(1). 

(complement of the Vyuha 

Vasudeva): 53, 

- (a Sub-Vyitha): 41, 
1 (a Vibhava): 42, 44, 

Nidra: 44, 55, 56, 64, 

Nights and Days of Brahmin: 28, 105, 
3 ay » 9» the Lord: 28 fil., 
80, 52, 86 fll., 109. fil, 

Nigraha or Tirodhina Sakti: 98, 114 
fil,, 116 (synonyms). 

Nila: 53 fll. 








” 


fina, Buddhist : 117. 

Nityas : see angels. 

Nivartaka (Upasamhara, Samhara) As- 
tras: 126, 131, 134.136, 140. 

Niyati: 64 fil., 62 (obs. n. 4), 63, 106, 
110, Appendix I. 

Nrsimha (a Vidyes'vara): 42 (to be 
entered from errata list). 

Nrsimha S‘ankbodara (a Vibhava): 48, 

Nyagrodhas‘iyin (do.) : 42, 43, 86, 








“Onscuration” of the soul: 88,114 
fl., 129, 78. 
OM: 141 Al, 145. 





Omnipotence, etc. : 88 fll., 90 (obs. n. 5), 
115. 

ornaments and weapons of God; 52, 
108, 121; ef. Appendix IIL. 

“over-embrace” of the divine conple: 

103, 87. 





Pada Narayana (= Aniruddha): 145, 
aidas, four, of God; 144 fil 

Padma (= Laksmi): 48 n. 2. 
Padmanabha (a Vibhava springing from 

Aniruddha): 26, 42-44, 14:3, 
Padmanabha (a Sub-Vyiiha): 41, 
Pakudha Kae: 
Paramesvari : 64, 
Para, Pagyanti, etc.: 119, 

Parasurama (a Vibhaya): 42, 43, 45, 

47 (also n, 3), 48 (twice). 

Pari Vidya: 144, 

Parijitahara (a Vibhava) : 42, 46, 
trisadas, Pirsadas: 56, 

Pisupata system: 2, 108 fil, 111 al, 

118, 115, 117, 142, 

Patilasayana (a Vibhava): 42, 43. 
Paurinikas ; 142, 

Pavaka (a Vibhava) : 48, 

phat: 121, 

Pingala: 119, 

Pitrs (creative), origin of : 61, 

» (deceased), bodies of : 58, 
Piyiistharana (a Vibhava); 42, 46, 143, 
planes, fourteen, of the Egg : 50, 55, 

» of consciousness: 141, 145, 
Play of God: 114, 125, 129. 
Pracanda (a Nitya): 56. 
Pradyumna (the Vyiha): 35-42, 48, 

61-63, 105, 141, 144, 145 n. 2. 
Pradyumna (a Vibhava): 45. 

Aj (a Vidyesvvara): 42 (to be 
entered from errata list), 
peacyumms (an intramundane Vyitha) ; 











Prajipatis: 81, Appendix I. 
Prakaras; five, (= fivefold self-manifes- 
tation) of God: 25 fil., 51 fl.. 
Prakrti (or Vidya) : 
(1)= Laksmi (1) ; 











Maya Sakti; 
Avyakta ; 
(4)= Vyakta (Mahat and remaining 
Tattvas). 


Prakrti Kosa: 79. 
Pralaya: 28 (two kinds), 36, 43, 50 

(twice), 60, 103, 129, 140. 
Pramina, Sudarsana as: see regula- 

tive principle. 

Prana (= Mahat): 73 fil. 

» (= Sudargana): 113. 
Pranas, the five: 71. 
Prapatti: 28, 142, 
prirabdha-karman, 

neutralize: 135, 


how to 
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Prasiiti Kosa: 67. 

Prasvapana Asi 

Pravartaka Astras: 
140. 

presents to Brahmins: 130, 135. 


137, 
126, 133 fil, 187, 








nd ey (a Nitya): 56, 
Pure Group: 61 n, 4, $2 fil., Lu9, 116, 
Pure Matter, etc.: see Matter, ete. 
Purohita, the ideal; 132. 
Purusa 
(D)=Visnn, especially as the Absolute 
and the “Antarya fimin ; 
(2)=the Kitastha ; 
(3)=the individual foul fii iva), 
Purusa (a Vibhava) : 45. 
of the cebeee as (Kitpilas); 
rio, 132, 142, 
Purnga Suikta: 143 fll, 25, 
Purusottama (=Aniruddha): oe 
(a Vidyesvara) : 
Pusti: dy, 54-56, 


RApuA: 19, 

Riga (the Kaficuka): 64, 

Rahn : 46. 

Rahujit (a Vibhaya) : 42, 46. 

vain, methods of producing : 186, 

Rima Dhanurdhara or Sririma (a 
Vibhava. 9, 42 fll, 47 fll. 

Rama diagram : 120. 

Rama. Loka (second ideal realm) : $5, 

Rama system of; 1B nm 3; ef, 

idvaita. 

Rati: 86, 55, 64. 

regulative principle (Sudars‘ana): 103, 
107 fll, 

Regulator ; a name of RE Qe, 

retinue of the Lord: 54n, 2, 56 fll., 128, 

Rsabha (a Vibhava) : 113. 

Rsis, seven; 61, Appenix I, 

Rudra: see Siva. 

Rudras : 80, 95, Appendix I. 


S'apps ApHvan: 107, 
sabda-brahman; 118. 
sacraments, five : 24, 
sacrifice, God as a: 129, 

» 2 See self-sacrifice, worship. 
Sacrificial Lotus: see Lotus. 
sidhanaand si dhya: 118 fll, 128, 
Saivism: 64, 107, 111 fil, 115; cf. next 

two items, also Pagupata 
S‘aivite elements in the Pificaratra: 23, 
90, 115, 
Yaivite view of the Paficaratra: 31, n. 2. 
Saksit Sakti: 52, 54, 
Sikta Tantras : 13. 
s'akti, meaning of : 102; ef. 129. 
» (third Attribute of God): see 
e~ Attributes. 
Sakti: see Laksmi, Kriyi Sakti, Bhiti 
Sakti, etc. 


21 























Sakti Kosa: 67 n. 2, 
Saktis of the Vibhavas: 55 fll. - 


” 76 _ Wyithas : 35 fil., 67 n. 2. 
» qa, 2, S, 12): 58 fll. 

Saktyitman (a Vibhava) : 42, 46, 

Sa na: 133, 1389. 





Samka sana (the Vyitha): 15 fil., 35-42, 
48, 53, 100, 105 fll., 108, 
123, 141, 144, 145 n. 2. 


” (a Vibhava): see Ananta, 
Balarima 
” (a Vidyesvara): 42, 
” (an intramundane Vyitha): 
sl. 
Simkhya: 45, 98, 108 fil., 113 (twice), 


116, 142; ef. Sastitantra. 
Siimichya- Yoga: 24, 98 n, 4, 145 fll. 
Samnyiisa Asrama: 117. 
Samudra, a name of Siva: Appendix I, 
Sanaka : 46 
ira: 46, 
ciirya, system of: 97 fll. 
Sintitman (a Vibhava) : 42, 46. 
Santi : 36, 
‘inti Parvan : 14 fll, 109, 
svati: 36 (obs. n. 8), 42, 46, 55 fil., 
















titvaviidins : 99. 
tantra: 24, 98, 110 fll. 
Sistra, necessary for: 
(1) combating the bad: 108; 
(2) saving the soul: 78 fll. ; 
(8) starting the samsara: 83, 
Sistra, the original: 108 fll.; Appen- 
dix II. 
Sastras: 108, 140; cf. ornaments and 
weapons of God. 
SYasvadvidya: 62. 
Satya (a Vibhava): 48 
Satya Lok 
Saubhari: 58. 
Saudars‘ana Mahimantra, etc.: see 
Sudargana. 








Lo. 








-Sauri (a Vibhava): 48. 


Sea of Milk: 127 

Self-manifestation of God: 
Karas. 

self-sacrifice: 123 (Yoga), 128 (s'ara- 
niigati). 2 

Senesa (= Visvaksena) : 28. 

senses, the ten: 76, 52, 120. 

service to God: 58, 124, 

Sesa: 44, 57 (obs. n. 1). 

Sesisana : 57. 

Sheath of Generation : 67. 

Sheath of Maya: 64, 

Siddhas : 116 (original men), 139. 

Siddhis : 124, 

Siva: 23, 36 (= Samkarsana), 36 n. 
3, 38, dg (twice), 67 (Rudra), 80, 81 
(hree Sivas), 100, 109, 113, 133 
(Mahadeva), 142, Appendix iT 


see Pra 
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Sivaroha: 85, 
Skandhayidin: 
Smrti (a Sakti) 
Soma, Nila as: 
soul, atomicity of; 57 fil., 88 fll. 
» collective: see Kiitastha Purusa. 
» individual: 86 fil., 114 fll, 129, 
52,54 n.7; two groups, pure and 
mixed, “ created” resp. by Pra- 
dyumna and Aniruddha: 82 fil., 
38; “superintended” by Sam- 
karsana: 39 fll.; two classes in 
Highest Heaven: 56 fil.; four 
classes : 86, 
Sound Brahman: 118. 
sounds: 118 fi]. 
Space and Time : 30, Appendix I. 
Space, Highest: see Heaven, Highest. 
speech, inadequateness of ; 104, 
Sraddhi: 55, 
Sri: see Laksmi. 
Sridhara (a, Sub-Vyitha) : 41, 
Sridhara Loka: 85, 
Srihamsa : 11, 
Sripati (a Vibhava) : 42, 45, 
Srivatsa : 52, 55, Appendix ITT. 
s thiti (period); 103, 107, 
Subhadra (a Nitya): 56, 
Sub-Vyihas: 41 fil., 105, 122, 128, 
Sudargana: 26, 30 fil., 100-113 114, 
118, 182, 134, 135, 
a5 > names of the: 113, 146, 
ap Homa: 132, 
a Mantra: 121 f1., 131, 134, 
139. 








» Purusa: 122, 124, 125 
Sil., 127 fil., 180 Ail,, 52. 
eH worship: 127-129, 134, 


% Yantra: 127, 130, 135 fll. 

Suddha Saiva: 112. 

Sidra, relation to higher castes 10 

suicide, religious: 117. 

summum bonum: 113. 

Sun as gate to Liberation : 57 

s'inya (name and condition of Visnu); 

sinya-vida: 99, 104, 113. 

support of the universe, the Sudargana 
as the: 103, 105 fil.. 

Stris : see angels. 

S'vetadvipa, story of : 15 fl, 

sword (emblem) : 52, Appendix IIT. 

synonyms, people misled by : 104, 

systems of philosophy : 83, 97, 109-114, 


> The list enumerates : the ten elem 
Prakrti, Prasiiti, Maya, Kala, Niyati, Sakti, the Purusa, Hi, 
Lord ; but the next chapter explaining these admits that th 
namely the Lord, is “nota principle” or “ 
tattvam uttamam, Laksmi Tantra VII, 8). 


TaLisMAN ; 186 fil.. 
Tanmitras: 76 fll., 120. 
Tara[ka] Mantra: 141 fll. 
Tattvas, the principles : 
(1)—seldom from the Lord down- 
wards : 49 n. 4.3; 
(2) of Non-pure Creation : 52; (Pra- 
krti=S’akti+Kala+-Niyati), 61, 63 ; 
(3)—generally—from Mahat down- 
wards : 28, 66, 79 fll. 
teacher, the ideal :121. 
tejas (sixth Attribute of God): see, 
Attributes. y 
temple : 26, 55, 128, 180, 135. 
Time: 27, 30 fll., 38, 51, 62, fll., 65 fl, 
107, 110, 114 fil., 125, Appendix 1. 
time-atom : 27 n. 2. 
Time Body : 62. 
time goddess ye 
Time Lotus: see Lotus. 
Time Wheel: 132, 106. 
Tirodhina Sakti: see Nigraha Sakti, 
Town-watchmen of Vaikuntha ;: 56, 
Tusti: 55. 
tntelar deities : 40 fll., 52. 
Trayi: see Veda. 
Treta age: 109; cf. Yugas. 
Trimirti (Creator, Preserver, De- 
stroyer) : 38, 114, 132, 142. 
Tripad-vibhiti: 50, 
Trivikrama (a Vibhava): 42, 44, 
oY (aSub-Vyttha): 41. 
Twelve suns: 41, 











Upanisaps (“ Vedintas ”) referred to in 
the Piiicaritra: 97, 121, 145, Ap- 
pendix In. 1; ef, Vedantah. 

Upanisads referring to the Pificaritra: 
145 n. 2. 

Upasamhira Astras: see Niyartaka 
Astras, 

Upendra (a Vidyes'vara) ; 42. 

Utsavasamgrahas : 5, 26. 

VAcydyana: 109. 

Vigisvara (a Vibhava): 42, 46, cf. 
Hayasirsa. 

Vaidikas made slight of : 97. 

Vaikuntha: see Heaven, heavens (obs. 
49 n. 5). 

Vaisesikas : 64, 112. 

Vimana (a Nitya): 56, 

‘yy (aSub-Vyitha): 41. 
a (or Vamanadeha) (a Vibhava) : 
42.44, 47 fll. 


ents, ten senses, three-fold Inner Organ, 


ghest Heaven, and the 
e “highest principle”, 
higher than a principle ” (nistativam 


Vamana Loka: 85. 

Vanaprastha : 117. 

Varaha (a Vibhava): +2 tLl., 47 (twice), 
48, 133. 

Varana Astra: 140. 

Visanis : 60 fil., 115, 129. 

Vasudeva: name of V: 
as Para and Vyitha 
cf. Visnu (2) and (3). 

Vasudeva (a Vidyesvara) : 42. 

Vasudeva Loka (one of the eight ideal 
realms): 85. 

Vedangas, etc.: 110. 

Vedantih (Trayyantah) mentioned 

among the philosophical systems : 114. 

Veda (Trayi): 39, 97, 109, 118, 121, 

125, 127; Appendices I, II. 








n, especially 
34, 35, 53; 





Vedavid (a Vibhava): 42 fll, 45, 47 
n. 2 (Vyasa). 

Vedic rites: 113, 117. 

Vedhas (= Brahmin): 23. 

vegetation, goddess of : 55. 

Vibhavas (= Avatiaras): 42 fil, 1-68, 


Appendix IL. 

Vidya, a term applied to all sorts of 
Prakrti, from Laksmi down to Mahat: 
62 3, 78, 62, 64 (Maha- 
vidya = Sarasvati yati), 69 ; 104, 

Vidya (the Kaiicuka): 64. 

Vidyadharas: 139, Appendix I. 

Vidyadhideva (a Vibhava): 42, 56, 48, 
(Brahmin). 

Vidyadhipatis : Apppendix I. 

Vidyesvvaras, twelve : 42, 

Vihaigama (a Vibhava): 42, 43. 

Vijara paver (Viraja): addendum to 58. 

a: 55. 

navadins : 99, 104. 
iraj: 144, 

Vira Sakti: 55. 

virya (fifth Attribute of God): see 

ttributes. 

Advaita: 54, p. 58 (addendum) 59, 
123 n. 3. 

Visnu, a name of God in all His aspects 
(cf. Prakiras), but especially as 
() the Absolute (Brihman, Parusa, 

Narayana, etc.): 25, 27 n. 2, 28, 
29-31, 52 n. 3, 53, 86 fil., 89, 92 
#i]., 102, 117, 141 all. ; 

















Q 


D) 


(2) the Para Vasudeva: 32, 34, 51 
fil., 53 fil., 57 fil, 66 ML, 87 fl, 
92 fil., 109, 114 fl, 119, 121; 

(3) the Vyitha Vasudeva: 35 fil, 


‘48, 53, 141, 143 fl, 145 n. 2; 

(4) the fifth Sub-Vyittha: 415 

(5) the Superintendent of the Sattva 
Guna and Preserver of the Egg: 
67, 38 (Pradyumna), 49 n. 5, 81, 182, 
142. 





Visvaksena: 
note). 
Visvaripa (a Vibhava): 42, 46. 
Void, the: see sit ae 
Vrsakapi (a Vibha 


57, 23, 


127 (also 





Vyasa: 45, 47, 48, 146, 10 (remark) ; ¢/. 
Vedavid. 


fil., 17 (a. 1), 19, 50 Al, 
, 57, 100, 110, 141, 143 fil; 
Appendices II and I11; for the two, 
three, :md four Vyithas see Numeri- 
cal Index. 





Weapons, magical: see Sastras and 
Astras. 

Wheels, minor, within the Sudarsana: 
105. 

Will-to-be of Visnu: 101: 

“Wombs” other than the Manus: 
61 fil. 

worship of the Vyithas, etc.: 17, 26, 
128; Appendix II; ¢f. Sudarsana 
worship. 


Yassa[-Vardua] (a Vibhava): 45. 
Yaksas : 139. 

Yama: 136. 

Yantra Devatias: 122. 


Yantras: 26, 41, 122, 127, 180, 136 fl. 





years, human and kamya: 35, 


yellow robe : 52, Appendix I. 

Yoga: 22, 49, 55, 108 fll., 227 fil., 118 
fil, 116 fll, 123 fv., Appendix I. 
Yoga Sakti 5 P 
Yugas, theory of the: 82 fll, 108 il. ; 

Appendix III; ef. Krta, etc. 

















ll. INDEX OF AUTHORS AND WORKS 


Not inleuding Sambhitas mentioned only in the Synopsis 


pp. 6. fil. (Abbreviation: S. 


ABHINAVAGUPTA : 19, 
Abhyamkara Vasudevasistrin : see 
Yatindramata Dip. Vyakhyi. 
Agamikhya S,; 18, 
Agamapraminya by Yamunacirya: 16, 
17. 
- Agastya Samhitis: 6, 19. 
Agni Purana: 4, 5 fll, 21, 22. 
Ahirbudhnya, Samhita : 
@) referred to in part 1:1, 3 (n. 3), 
5 (a. 3), 6, 12 (n. 3), 16 (twice), 18 
(twice), 20 (also n. 4), 22 (a. 1), 
24, 25 (n. 3), 26 (n. 1, 2). 
(b) direct quotations (except single 
words and phrases): 25-26, 31, 
82 (two), 35, 41, 47 (n. 4), 57 (nm. 4), 
60, 66 (two), 67, 71, 96, 97, 100, 
107 (two), 108, 109 (two), 128 
(two), 129. 
Aitareya Brahmana : 96, 
5 Bhasya by 





” , 
Sayana : 96. 

Alasingarabhatta : 20 (twice). 

Anandagiri : 57. 

Anantacarya, Pandit P. B.: 15, 

Ananta S.: 6, 14, 

Atharva Veda : 65, 110, 

Avalon, Arthur: Tantrik Texts, 
vol. IT: 121. 


Barnett, Pror. : 19 (n. 1). 

Baskalamantra Upanisad : 81. 

Bhagavad-Gita: 25, 27, 46, 61, 73, 91, 
93 (n. 5.), 97, 104 (twice), 123, 125, 
182, App. In. 3. 


. Bhagavadgita-bhasya Vyikhyi by 


Vedantadesika : 60. 
Bhagavata Purana: 45, 86. 
Bhandarkar, SirR. G: Vaisnavism, 
Saivism, and Minor Reli gious 
Systems: 3 {twice), 17 (n. L, 19 
(n. 3), 25, 44,47, 111, Appendix II. 
Bharadvaja S. : 8, 13, 18, 23. 
do. ,» Comm, on: 20. 
Bhargava S.: 9, 18. 
Bhisma Parvan : 15, 
Burnell: Descriptive Catalogue of the 
Palace Library, Tanjore : 12. 95, 
Brahmabindu Upanisad : 93. 
Brahmanarada S, : 8, 17 (n. 2). 









=Samhita.) 


Brahma S. : 5, 8, 20. 

Brahma Siitras: |, 58, 

i 7 Bhasyw on, by 
Saikaracarya: 1, 39, 97-99. 

Brhadaranyaka Upanisad: 63, 64,69 
74, 75, 123, 

Brhad Brahma §.: 11, 18 (twice), 17, 





CITRASIKHANDI S.: 12, 

Chandogya Upanisad: 73 (twive), 
10], 104, 105. 

Chatterji, J. C.: Hindu Realism: 64 " 
Kashmir Shaiy : 18, 19 G@. 1), 











Datrirreya §.:7, addendum to pp. 6, 
Ml. 


Deussen, P.: Allgemeine Geschichte 
der Philosophie, vol. I, part 3: 77; 
Sechzig Upanisads des Veda @).2 71. 

Dhyanabindu Upanisad: 141. 

Dowson, John: Hindu Classical Diction- 
ary : 48. 

Dutt, Mahanirvana Tantra (translated): 


Garsr, R.: Die Bhagavadgita: 145, 
addendum to pp. 14. fll. 

Gargya $.,7, 18, addendum to pp. 6. 
fil. 


Gaudapada: 93. 

Gautamiya S.: 5, 7. 

Gopalottarai ipini Upanisad: 145, 

Govindicirya Svamin, The Paficaritras 
or Bhagavat-Sastra (in J. R. A. S, 
1911): 3, 5 (1), 17 (nu. 2, 3), 20 
(u. 1), 22, 119. 





Hamsa §.:12. 
Hamsaparamesvyara S.: 12 (twice), 18. 
Harigauri Tantras: 13. 

Hang, Aitareya Brahmana (translated) : 





Hayasirsa (Hayagriva) S.: 5 fil, 18/21, 
22, 23, 


Inprardtra (third Ratra of Maha- 
sanatkumara §.): 17, 36, 41 (twice) 
_ 69, 79, 81, 85, 104, 

Isavasya Upanisad : 84, 123, 








Isvara S.: 6,3, 16-18, 20, 21, 22, 112. 
Isvara S, Vyakhya by Alasingara- 
bhatta : 20. 


JAIN scripture : 104. 

Jayikhya S. :'7, 18 (twice), 20, 21, 96. 
Jayottara Gas: 

Jiinimrtasira: see Narada Paiicaritra. 





Kayva 

Kapila $.: 5, 7, 18. 

Kapifijala S.: 5 fil., 18, 21. 
Kasyapa 8.: 7, a 
Kasyapottara S.: 

Kathaka Cpnisad: ‘6s, 72, 116. 
ee 








Tyan: 73, 58 (addendum), 
Kubjika Mantras (three): 18. 


¢ Tantra: 9, 18, 18, 26, 29, 30 
“(thric e), 32 (bv ce), 33 (four times), 
34, 36 (four times), 37 (twice), 3S 
(twice), 43, 48, 49, 54, 59, 60, 62, 64 
(also n. 5), 67 (ew: ice), 70 (thrice), rfl 
76, 79 (twice), 80; Appendix III. 
Law ‘Books : 2, 117. 





MacponenL, Vedic Mythology: 95; The 
Development of Karly Hindu Icono- 

phy : addendum to pp. 14. fil. 

a: seeSarvadarsana 





Mahabharata: J iL, 98; 
Vana, Santi Parvan, } 

Mahaniriyana Upanisad 

Mahisanatkumira S.: 9, 28, 24; ef. 
Tudraratra. 


ef. Bhisma 









Manu S.: 2. 

Maudgala S.: 9, 18. 
Mrdani Tantras (two) : 13 
Mudgala Upanisad : 149. 
Miiller, Max: 100. 





NArapa Paficaritra (=spurious Nara- 
diya S.): 1, 8,5, 8 @emark), 17, 19, 
(n. 3), 22, 24. 

Narada ‘Samgraha: 18. 

Naradiya $/ (genuine one) : 5, last name 
(2), 8, 18, addendum to p. 41. 11; ef 

ada Paiicaratra. : 

a asimha 5.: 8, 18. 

ya S.: 8, 18, 

Navayaniya (Niradiys) section of S‘anti 

arvau: 14 ill, 39, 43, 44, 47, 7, OL. 

Nikayas, Buddhist : ‘60, 74 (twice). 















ke 


3) 


Nrsimhapiirvatapaniya Upanisad: 121, 


142. 
Nrsimhastvi : 20. 


PApMasamuira Tantra ; 11. 
Padma Parana : 95. : 
Padma Tantra: 5 ill, 18, 18, 20, 22 
(ivice), 35, 42, 45, 48, 52, 53 (thrice), 
54.56, 62, 79, 80, 82, 83, 86, 91, 92 
(twice:, 93 (thrice), 101, 112, 113, 
116. 
Radinocuhey a S.: 8, 17, 18, 20. 
bse is. 













Parunaistiraeeee bie) 30 8.: 11, 27, 
28 (twice), 29 (four times), 5U (twice), 
53, 54 (twice), 66, 79, 80, 86 (often), 
87, 125. 


Parasara S. : 8, 13, 54.. feat 
umesvvara S.: 8, 13, 20, 23, 54. 
aegis aN simha- 






Pillai Lokivirya: see Tattvatraya. 
Prahlada S. : 8 

Prajipatya 5S. 
Prapatica Tantras| (three) : 13. 

Pras‘na Upanisad : 73. 

Pr rasa S.: see Sriprasna and 








erate, Santi Hyrdaya : 31, 90 (thrice), 
~122. 

Pratyabhij a-hrdaya Tippani: 115, 

Puranas (generally): 8, 21, 44, 86, 95, 
108. 








RavasyaraksA by Vedantadesika: 12 
(a. 1). 

Tarangint: 97. 

F ja: 16, 17, 32, 123. 

Ramapirvatipaniya Upan 
121. 

Rehmke, Prof.: Die Seele des Men- 
schen: 91. 

Rgveda Bhiasya by Sayana: 133. 
Roussel, A.: Etude du Paiicaratra ; 
1@) 
Sarva Ay amas (s pee ee 22, 115. 

Saiva Purana: 
Saiva S. 
Saman; 















Samkhya 


D 62, 69, 70, 71, 76, 77, 
98, 110, 142. 
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Simkhya Siitras: 68, 69, 71. 
on My Bhisya on, by 
Vijiianabhiksu : 122, 

Samnyasa Upanisads: 117. 

Sampatkumirasvamin : 20. 

Sanatkumara S.: 11 (twice), 17, 20. 

Sandilya $.: 10, 17. 

Sankaricirya: 97-98; cf. Brahma- 
sitra Bhisya. _ 

Sankaravijaya by Anandagiri: 57. 

Santi Parvan; 14 fil., 109; cf. Nara- 
yaniya. 

Sarvadarsana Samgraha by Madhava- 
cirya: YO, 111, 122, 

Sarva S.; 5 (nm. 3), 10. 

Satapatha Brihmana: 25, 48. 

Satatapa §.: 10, 18. 

Sittvata S.; 3,11, 18, 15, 17, 18,20, 21, 
43-47, 55; Appendices. 

Sattvata S. Bhisya by Alasitgara- 
bhatta: 20. 

Saumantava §.: 12, 

Sayana: 96, 133, 

Schomerus, H, W.: Der 
dhinta: 64, 124, 

Schrader, F. Otto: Dag Sastitantra, 
(4. D. M. G. 1914) : 74, 98, 109, 110; 
On the Problem of Nirvana (.P.1.S. 
1905 :) 142; Ueber den Stand der 
Indischen Philosophie zur Zeit 
Mahiviras und Buddhas: 65, 68. 

Sesa S.: 6, 14, 

Siddhinta Paiicaratra: 10 (remark). 

Siti Upanisad: 54, 

Siva S.: 5 (n. 3), 10. 

Soma §.: 11, 18, 

Spandapradipika by Utpala Vaisnava : 
12 (n. 1), 18, 96. 

Srik@lapara S.: 12 (twice), 18. 

Srikara $.: 11, 18, 

Srinivasadisa: see Yatindramata Dipika. 

Srinivasa Iyengar, P. 'T, : Outlines of 
Indian Philosophy : 115, 

Sriprasna (Prasna) 8. : 11,18,80 (twice), 

Srutaprakagika: 12 (a. 1), 

Sudargana §,; 12. 

Stukaprastna §.: 12 (twice). 

S'vetisvatara Upanisad: 56, 











Gaivasid- 

















Tatrriniya Upanisad ; 44, 

Tamil Veda: 16, 

Tantrasamjfiika S,: 18, 

Tarksya 8. : 7, 14, 

Tattvasigara S.: 7, 18, 

Tattvasamisa, Comm. on: 73. 

Tattvatraya by Pillai Lokicirya: 27 
(twice), 40, 50, 52, 54 (twice), 56, 57, 
58 (thrice), 59, 66, 70, 77, 79 (twice), 
90, addendum top, 41 

Tattvatraya Bhisya by Varavaramuni : 
27, 38, 40 (a. 3), 46, 47 (n, 2), 58 
(n. 1), 54 (n, 6, 7), 72, 82 (thrice), 





Trika literature : 19. R 
Tripidvibhitimahaniriyana Upanisad : 
50, 58 (addendum), 145. 








Uvanisaps (generally), 73, 3, U4 
(twice), 125. 

Upendra S. (IL): 11, 17, addendum io 
p. 17, pees 

Utpala ava: see Spandapradipika, 

Uttaranariyanam : 54 (also n. 7). 





Vattdyasa 8. : 10, 18 (twice 

Vaikhinasa Rsi and Agama: 

Vaisampiyana §.; 12, 

Vaiyyasa S.; 10, 18. ae 

Vajasaneyi S,: 54, 06; cf. Uttaraniri- 
yanam, 

Vamadeva: 115, 

Vimana Samhi 

Vana Parvan : 43. 

Viriha S.: 9, 18, 20, addendum to 
pp. 6 Al. 

Varavaramuni: see Tattvatraya Bhi- 
sya. 

Vasistha S.: 5, 9, 18, 

Vasu (Visava) S.: 5 (note 1), 9. 

Vedas (generally) ; 2, 95, 1U8, 110. 

Vedintadesika: see Bhagavadgiti-bhi- 
sya Vyikhyi, Puficaritraraksi, Ru- 
hasyaraksa, 

Venkatesvara, §. V0 R A S 
1916 : addendum to p, 16,1. 8. 

Vihagendra 8, : 10, 14, 18, 23, 42, 50, 52 
(twice), 54 (twice), 55. 

Vijfianabhiksu : 122, 

Visnu Purina: 52. 

Visnu 8. (II): 10, 12. 

Visna Tantra: 6 fil., 21 

Visnutattva 8. : 10, 22. 

Visnntilaka : 10, 18, 45, 62 (ulso n, 8), 53 
(twice), 55, 77, 78, 80, 83, 86, 89, 92, 
93, 116 

Visvaksena S.: 10, 27, 36, 38 (thrive), 30 
(twice), 40, 46, 47, 48 (twiee), 49 
(twice), 52 (n, 1, 3),'53, 57, 59, G1, 79 
81, 82-84, 97 (twice), 116. 

Vis'vavatara S,: 10 (remark). 

Visvvesvara S.; 10 (remark). 


YADAVAPRAKAg’A : 93, 
Yajurveda, White: see Vijasaneyi S. 
Yajfiavalkiya Kanda: 7 

Yimunicirya: 16 f , 32. 

Yatindramata Dipika by S'rinivagadisa : 
27, 41 (thrice), 43, 49-51, 54, 56 
(thrice), 54 (four times), 59, 66, 72, 
90, 93, 112, addenda to pp. 27 and 58. 

Yatindramata-dipika Vyakhyi by Ab- 
hyamkara Visudevagistrin : 54 (mn. 7). 

Yoginandabhatta : 20, 

Yoga Si 

Yogavasistha : 

Yogini Tantras (two): 13, 














5 (a. 1), 9. 






















II. INDEX OF PROPER NAMES 


Exclusive of (1) names embodying some religious or 
philosophical principle (Index I) and (2) names of 


authors, etc. (Index IT). 


Agastya: 6 (remark on no. 1). 





132, 







Ananga’ 
Anasityi 
Afijanic 
Apintaratapas ; 109, 

Arcot: pee fll, (aitdendum), 





Citrasekhara : 138 fll. 


Dasyus: 135, 
Dhundhn; 182, 
Durviisas: 99 fll, 1 
ai : 184, 








Gujerat: 17. 
Hiraipida ; 135, 


Jabali: 10 @emark), 
Janakas ; 135, 


Kailisa ; 188, 
Kalale ; 94, 
Kan’ 
Kiasiraj 
Kas'mir: 1, 18, 19, 31. 
Kirtimilin’: 138 fl. 
Kitaka : 133, 
Kugadhvaja : 97, 185. 





Mandara;: 138, 
Mandhai 182, 
Manisekhara: 132 fil, 
Manojava: 140 fil, 
Maratha Country: 17, 





Markandeya: 43. 
Marundha: 57. 






Muktipida ; 97, “135. 
Mysore : 1, 94 fl, 


Naicasiikha: 183, 
Orissa; 1, 28, app. ITT. 
Pulaha ; 186. 


Puriravas ; 132, 
Priel: 





Rajoparicara : 132, 
Rama: 137, 


Satkukarna: 188, 
Santi; 154n, 2. 
Sarasvati ; 183, 188. 

: 10 @emark). 





Sibi: 132. 
Srirangam : 9, 17,20 
Srhgarapura: 186. 
Srutakirtana: 132, 
Srutakirti: 184, 
Suka: 132. 

Sumati : 186. 
Sunanda: 136. 
Susravas ; 185, 
Sutiksna : 6, 





Tamasa; 187. 

Taijore: 12, 95, 
Travancore : 94, 
Trivikrama: 19. 


Upendra: 11, 


Vaigampiyana : 109, 
Visistha ; 10 (remark), 
Vasuki: 186 fil, 
Vaisala: 133, 
Vikatiksa: 133, 

Visila : 136. 138 fll. 











IV. INDEX OF SANSKRIT TERMS 


In so far as not contained in Index I. 


akimcitkarata : 115, 

aksara—=guna-simya: 33. 

ajiiatva : 115, 

anutva: 115. 

adhidaivata : 41. 

adhistatr ; 40, 

adhenu (=avyakta) : 103, 

anuttara (—=a-kira): 118. 

antar-anda-sthita : 81, 36, 

anna (objective universe) : 144. 

aprakrta : 32, 47,51. ~ 

abhigamana : 24, 51, 112, 

abhicira: 131, 110 n. 1, 

artha- (complement of sabda) 103, 107, 
fil. 





avantara-pralaya : 28, 
ahamta : 30. 

ahimsa : 117, 
imava-deha : 122, 
aitmasastha-yada : 104, 
abhasa: 34, 
icchi=ais'varya : 33. 
idamta ; 102, 

iyatta: 107. 

unmesa : 29. 
iwdhva-pundra : 41, 
rtu-cakra: 41. 














ekantika-miarga : 39. 
kalali-bhiita : 63 
kartr 





(@paiica-kila): 112. 

kilamaya vapus : 62. 

kay: 04, 

kimeijjfiatva : 115, 

incitkarata : 115. 

kainkarya : 58. 

kriyi-karaka-samsarga-labhya : 148, 

guna-parvani ; 111. 

gnnamaya vapus: 62, 

gunonmesa-das’a ; 31.- 

ghataka-srutayah : 125. 

eakra, cakrin : 132. 

tantra : 2, 24, 146. 

tilakalaka : 37. 

tirodhana-parampara : 115, 

trayi (Vedic science) : 97, 110. 
» (=vidya=prakrti) : 98. 

trasarenu: 57, 














dhenn : 62, 78. 

nama-riipa: 125, 129, 
namas, namana;: 142, 
nara ; 60, 
nara: 86, 
i 50. 







pralaya : 28, 
=bhakti): 128. 





para (cosmic period) : 28. 
parama-vyoman ; 49. 









pralaya : 28. 
mandala: 110. 
mahat): 111. 
padika-stha: 143, 
pratistha-vidhi : 23, 26. 
pratisameara : 103. 
prapaicita: 53. 
bahir-anda-ja: 36. 
brahma-bhiva: 103. 
brahmiayus : 28 
bhagavatta: 113. 
bhiti (two meanings): 32 n. 1. 
bhimi (—Bhiti Sakti): 143. 
bhoga-vibhiiti: 50. 
bhoktr-kitastha: 60 
mandalesvara; 118. 
mantra-tanu: 52; 58 (addendum). 
mantroddhara ; 46, 121, 
mala-traya: 115 (obs. n. 3). 
mahi-pralaya: 28, 
mahi-prasthana: 117, 
mahibhiscka: 130. 
mahas: 52. 
mianava-sarga : 37, 
marga: 112, 
misra-varga : 40, 82. 








yaugika: 24, 

raksa: 122. 

ratra: 24 fil. 

layintima: 29, 

hla-vibhati: 50. 

varna-cak: Appendix IT, n, 1, 

vidya aya Sakti, etc,); 62 n. 
s» (==buddhi) ; 41, 














vidya (pari, aparai): 97; Appendix I. 
vibhiiti (two meanings): 32n. 1. 
visrama-bhiimayah : 34, 37. 
visayes'vara: 118, 

: DD, 
lala: 110. 
): 62, 
: 24, 112, 









saktyavesia : 47. 


sabda (complement to artha): 163, 


108 fil. 
saranigati: 128. 
santédita: 53. 


sastribhisa; 112. 
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suddha-varga: 82. 
suddha-sattva : 51. 
suddha-sarga ( 
suddha-srsti: 31. 
suddhisuddha, suddhétara: 59. 
sraddhi-sistva: 23. 
srama-bhimayah: 34,37. e 
sidgunya: 32, 
spanda: 106 (¢f. prasphurata jagan- 
102). 
saptakiya-vida: 104. 

i : 82, 






-varga): S4. 








svimin (ex conj. for simi=manas): 


111. 





V. NUMERICAL INDEX 


Exclusive of unities 


Two-armed Vasudeva: 52,119 n., 131. 






conditions of Laksmi: 29, 142. 
conditions of Prakrti (Bhiti or 

Maya Sakti): 78 n.4, 79 n. 1, 103, 
0. 


constituents of OM in the “ gross” 
sense : 14]. 
classes of Astras: 126, 
B » divine weapons (s'as- 
tra, astra): 108, 
» » released souls (mukt a, 
kevala): 59, 
9) » Souls in Highest Heaven 
(cver-froe and released) ; 


“ a” 2 
groups” of men ure and 
Tees 82 fll. . a 
dndas (theoretical, practical): 23, 
kinds of bodies (generated, 
natural) ; 58, 


1» » ¢reation (pure, impure) 
59, 


non- 


(primary, secon- 
dary): 79 ;(diff,); 
109 n.1 


(collective, in- 
dividual): 82, 
of » Karma Yoga, each two- 
fold: 111. 
a » matter (pure, mixed): 
atte (pure, mixed) : 
» 9 Yeligions knowledge 
(direct, indirect) ; 113, 
rH » worship (immediate, 
mediate): 113, 128 ; of. 
Appendix FH. 
means of combating sin: 108, 
methods of religious progress : 97, 
SYaktis or principal manifestations 
of Laksmi: 29 fil. 
Saktis (consorts) of the Lord : 58 
fll. 


steps to Liberation; 113. 

Upitgas (Mimaimsa and Nyiiya) : 
Ahirb. S. XII, 12. 

Vyithas (Vasudeva, Baladeva) : 17 
n. 1, 14d, 

Yoga systems: 111. 


” 
Turee aspects of the cosmic Ahamkara: 
75.” 


» Mahat: 70; 
(aiff) : 71 
n. 3, 


” » no” 


Three “births”: 117. 


» bodies (gross, ete ): 122. 

» Brahmins: 81, 

» (or four) chief principles of 
pre-classical Simkhya : 68 fil., 98. 

» chief principles of the Piica- 
ritra: 89. 

» Classes of Puranas: 86. 

» » 4, unreleased souls : 54 n.7. 

» constituents of Miya Sakti (three- 

_ fold Miya Kos'a): 

36, 63, 64. 
» OM in the “ high- 
est” sense : 141 fll. 

» Gunas: 67, 32, etc. 

» kinds of time (gross, etc.) : 66. 

» manifestations of  Aniruddha 
(Trimirti): 67. 

» Mothers of the World: 64, 

» pairs of divine Attributes: 32, 
34 fll, 

» Prakrtis (Maya, Prasiiti, Prakrti): 
Laksmi Tantra VII, 16. 

» principal Samhitis: 20. 

» Yeligious means (sadhana): 128, 

» Saktis of the Devi: 54. 

» Saktis or wives of the Lord: 
53 fll. 

» Saktis = threefold Iccha Sakti: 
55. 

» Sivas: 81, 

»  Standpoints of Mantra exegesis 
141. 


” ” 


» Taints or Fetters: 88 fll., 115. 
» ‘Taints (waivite): 115. 

» Vedas: 110, 

»  VWyitthas: 35 fil. 


* Four-araep Vasudeva: 52, 119 n., 182, 


» chief principles of pre-classical 
Simkhya: 142, 

35 oaaces of Naras (sleeping souls) : 
86. 


» Constituents of OM in the 
“subtle” sense: 142, 141. 

» discuses, conches, clubs, ete.: 4:1, 

» fold Brihman : 119. 

» Kandas of the Patcaritra, 23, 

» Manus: 61. 

» Objects of life: 113 fll., 116, 

» Pidas of God: 144 fil. 

3 »  » the Paficaratra: 22. 

» VWythas, supramundane : 365 fil. 


- » ,intramundane; 81, 
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Four Vyithas, of the Sudarsana Purnga : 
181. 

Five daily observances: 24, 

focuses (par van) of Obscuration, 
namely, tamas, asmita, 
raga, dvesa, and andhi- 
bhinivega: Laksmi Tantra 
XII, 20. 

» -fold Brihman: 119, 

» Kaficukas (gaivite): 90. 

» manifestations of the Sndars‘ana 
Purusa: 114, 

» powers (s'ak ti) or works (kar- 
man, krtya) of the Lord or 
Laksmmi : 88 fil., 114, 

» Prakirih (modes of existence) 
of the Lord : 28 fil, 51 fll. 

» Prinas: 71, 73. 

» Ratras: 22 fll, 24, 

» sacraments ; 24, 

» Siddbintas (recognised systems) : 
109 fil., 116 #l., 143, 

» Subtle elements, gross elements, 
snowlodge-senses, action-senses : 

» Upavedas: Ahirb. S, XII, 14-15, 

Six Attributes (Gunas) of the Lord: 
82 fll. a 

» Avatiras : 47. 

» constituents of Bhakti; 128. 

a a » OM in the “sub. 

tle” sense ; 141. 

» “Gems” among the Samhitiis ; 20. 

» Kaiicukas (gaivite) : 90. 

» Kosas of the Devi: 67 n. 2,79 
n 1, 

» Sdmaya-dharmih: 1138. 

» Syllables of the Great Sndargsana 
Mantra: Ahirb. §. L, 29 (ef. 
XVII). 

» Systems (religious and philoso- 
phical) : 83. 

Seven Citrasikhandins : 61, 83. 

» enclosures surrounding the Egg: 

» Mahabhitas: 112, 

» padirthah of the Sattvata 

system : 112, 
Eicur Aksaras (Imperishables): 104. 
» v~armed Vasudeva: 124, 131 
fll,, 133. 
» +fold subtle body: 122. 








Elcat forms of supra-animal existence : 
2. 

manifestations of Buddhi 70, 72. 
» Manus: 61. . 
parts of the Great Night : 29. 
Saktis (consorts of the Lord, 
etc.) : 55, Pe 
(six) systems of religion and 
philosophy ; 113 n. 1. 

» Yogingas: 124, 

» ‘Women ” : 55. 
Ten Avatiras: 43, 45, 48. 5 
topics (samhitih) of the Sit- 
tyata system :_ 112, 

»  Vayus: 124. ' 

ELEVEN chief postures in Yoga: 124. 
Twetyve Saktis (consorts of the 
Lord, ete.): 55. 
Sub-Vyiihas: 41, 

Ay Vidyesvaras : 42. leet 
Fourrsen planes of the Bgg: 55, S4. 
principal Nidis: Ahirb. 
S. XXXII, 18 fll. 

SUX TEE N-armed Sudarsana: 128, 131. 

Devas (Visnu, etc.) : 

Ahirb. 8. XXXVI, 11. 

{TWENTY-ONE branches of the Vedic 
science (trayi): Abirb. 8. XI, 16- 
17. 

TWENTY-TWo Avatiras: 45. ‘ 

TweNtTY-FoOUR-fold Machinery of 
Existence : Appendix L 

Twenty TEeGe “Porms” (sub- 
Vyithas, etc.): 42. : 

Turret? Y-N1N® Vibhavas (Avatiras): 
42, 

Fourty-tTHree Nivartaka Astras: 
126. 

S1ixvvy topics of pre-classic Simkhya + 
24, 98, 110. 

Sixvy-Two-armed Vasudeva (Sudar- 

gana Purusa): 127, 181, 
135. 
“A Prayartaka Astras : 126. 

One HUNDRED AND EIrGHT Sam- 
hitas : 3 fll. 

Ereat nunprReD Visnus: 85. 

TiroUsaN D-armed Vasudeva: 182. 

names of the Sudarsana: 











” 


” 


” 


” 


146. 
” -spoked discus of the 
Lord: 128. 


VI. INDEX OF IMAGES (SIMILES) 


Illustrating religious or philosophical ideas. 


Banner, wind, and space ; 107. 
Bee-hive : 60. 
Clay and pots; 69, 
Cloud (cirrus) : 29, 78, 103. 
Cloud and rain: 78, 
Cloud and wind: 31, 
Cow=cloud : 103. 

ow and milk: 7§, 
Darkness: 29, 
Emptiness: 29; cf. 86. 





Fire and combustible : 103; ef. 117. 


Fire and wind: 31, 

Flame proceeding from flame ; 35. 
Gates and town: 93, - 

Gem: 92, 

Goldin fire : 92, 

Lamp (or flame) and light: 32, 90. 
Lamp, extinguishing: 117, 
Lightning : 29, 

Milk and curds; 69, 

Mirrors and reflections: 93, 


Mole (spot under skin): 37. 
Mote in sunbeam: 57, 90. 
Ocean, motionless: 29, 
Ocean and rivers : 93. 

Pin and leaves: 30, 105, 
Pot and air: 93. 

Pot and water: 93. 

Rice, grains of : 58, 

River and bank: 65. 

Rivers and ocean: 93. be 
Robbers and traveller: 116, 
Servants and master: 73. 
Spider and web : 124, 

Sun and sun-shine : 
Sun-beams and sun: 93. 
Thread and pearls ; 30, 105. 

Tortoise : 77. : 
Udumbara tree swarming with bees; 60. 
Wall and clay, etc.: 79 
Widow, the lonely ; 59. 
Windless atmosphere: 29. 





4, 








ADDITIONS AND CORRECTIONS 














ADDITIONS AND CORRECTIONS 


p- 3, last line: for “the press” read “ preparation ” 


p. 6. fll.: Three more Sampitis may still be extant in addition to 


those marked as suth in our Synopsis, namely the following, 
of which a MS. was seen, a few years ago, by one of the then 
pandits of the Adyar Library, in a village of the Arcot 
District, to wit: Gargya S., Varaha S. and Patalam, and 
Dattatreya S. 


p- 14, ll. 11/12 from bottom: « Naradiya section”, The usual name 


pp- 14: fll. (chronology of the Samhitas) and 97 fil. (age of Ahir-. 
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of this section containing the story of Narada’s visit to 
ss eer ee ON 
Svetadvipa is Narayaniya. 


budhnya Samhita). Having just now received the J. R.A. 8. for 
January 1916, containing A. A. Macdonell’s important article 
on The Development of Early Hindu Iconography, we may say 
with regard to the latter that, although undoubtedly. 
iconography will have to play a part in the establishment 
of the chronology of the Pafcaratra Samhitas, it does not 
seem that at present much can be gained from it for the 
older part of that literature. For, though only “from the 
eighth century onwards Visnu appears with eight arms 

(loc. cit. p. 126), the iconographical material so far available 
from the earlier centuries is evidently far too scanty 
to prove that Visuu was not represented as eight-armed, 
etc. (in addition to the four-armed form), long before 
that time. The following statement (p. 127) on the 
four-armed Vasudeva is noteworthy, because it agrees 
with the date fixed on other grounds by Prof. Garbe for the 
later parts of the Bhagavad-Gita (of which particularly 
XI, 46 should be compared): “The second half of the 
first century A. c, may therefore be regarded as the period 
when the Hindu gods began to be represented with four 


arms.” 


ll, 8/7 from bottom: to “about the time of Sankara” the 
following foot-note :should now be added : “ We are thinking 
of the date which has so far had the consensus of most scholars 
(788-825). The attempt made quite recently, namely by 
S. V. Venkateswara in the J. R. A. S. 1916, pp. 151 fil., to de- 
monstrate that Sanikara’s life-time was 805-897, has not con- 


vinced us. 


p. 16, 1. 12 from bottom: for “teacher” read “ teacher’s teacher ”. 
» 17, 1. 10: after “ Upendra Samhita” insert “ (no. 211)”. 


” 


” 


1. 18: for “ Paficaratra ” read “ Paficaratra”’. 


» 18, 1. 9 from bottom ; read “ (see above p. 4) ”. 








p. 24,, 


» 27, 


4» 32, 


176 


1, 5: for vaivesika read vaigsayika, and add a foot- 
note: “This is strange and suggests the idea that an 
original “vais'esika” has been misunderstood by the 
author; cf. the sixth topic of the Sattvata system below, 
p- 112.” . . 


note 1, add before last sentence: Yatindramata Dipika, a later 
work of uncertain date, contains much modern material 
unknown to the Pafcaratra. ° 


1. 6 from bottom : for “teacher” read ‘teacher’s teacher ”. 


p, 32 fil.: Is it a mere coincidence that in Zoroastrianism also God has 


» 41, 


” 42, 


» 56, 


is 
»» D8, 


six attributes? It is true that the two sets have apparently 
not much in common, still: might not the monotheism of the 
Paficaratrins, which evidently originated in the north-west of 
India, have made some external borrowings from the great 
religion of Iran? A similar question seems to arise with 
regard to the “sun-beams” and “moon-beams”, into which 
the vowels are divided (p. 119), and the “sun-letters ” and 
“moon-letters” of Arabic grammar, but here we find it hard 
to believe in any borrowing except from some common source. 


middle, insert the following paragraph : 

An attempt at combining the several activities of the Vytthas 
Las been made by the author of Tattvatraya (ed. pp. 125 £11.) 
in the following aphorisms (which contain, indeed, all that 
the book has to say on the Vyiihas) : 

“Of them (the Vythas) Samkargana, connected with 
[the Attributes called] jidna and bala, having become the 
superintendent of the principle [called] soul (jira), severs it 
from Prakrti, and then, having assumed the state of 
Pradyumna, effects the appearing [and progress] of the 
Sastra and [finally] the withdrawal of the world. 

Pradyumna, connected with aisvarya and virya, having 
become the superintendent of the principle [called] mind 
(manas), carries out the teaching of religion and the creation 
of the Pure Group consisting of the four Manus, ete. 

Aniruddha, connected with sakt’ and tejas, performs 
the protection [of this world], the conferring of the know- 
ledge of truth, the creation of time and the mixed creation.” 


1. 10: After “Upendra” insert: “from Pradyumna another 
Pradyumna, Nrsimha, and Hari ;”. 


1.17: for “ Canda, Pracanda” read “ Canda, Pracanda”. 


ll. 6/7: “They can assume” to “body”. As a matter of fact, 
the soul in Heaven seems never to be imagined without a 
body, it being bodiless, and necessarily so, only in its Nara 
condition (p. 86), that is during the Great Night, when 
even non-natural matter is non-existent (“unified”), We 
may, therefore, ask in this connection whether the “atomic 
body” mentioned in chapter 20 (see p. 122) is not either 
a “non-natural” body possessed already, unknowingly, by the 
soul, or else a third “natural” body, the only one remaining 


p 


92, 
97, 


177 


to the soul for its passage from the Sun to Heaven. For, 
according to the view of Kansitaki Upanisad which has 
been adepted by the Vis‘istadvaitins and was apparently 
also ‘known to the Paficardtrins, the liberated soul has 
still many stations to pass on its further journey from the 
Sun to the river Viraji (Vijara) which is the boundary 
between this and the other world, and it cannot do so, 
evidently, in a bodiless condition, for which reason Yat. Dip. 
teaches (ed. p. 77) that not before crossing the Viraja does 
the soul exchange its subtle (second physical) body for a non- 
natural one, whereas Tripidvibhitimahanariyaua Upanisad 
(chapters V and V1), on the assumption that the Viraja is 
not the said boundary but still within the Egg, declares 
that the soul through bathing in Viraja exchanges its 
subtle body for a “magical body” (hkevalamantramaya- 
divyatejomaya-niratis‘ayanandamaya-mahavisnusaripyavigraha 
varira, later simply called mantramaya sarira), and long 
afterwards, in a place far outside the Ege, namely the 
Brahmavidy4 river, casts off the “magical body ” in order to 
assume its final garment, the “ immortal Divine body consisting 
of the bliss of [Brahma] knowledge ”’( or: “ of knowledge 
and bliss; vidydnandamaya amrtadizya-sartra). 

















1, 9, from bottom: for “ Rsis” read “ Rsis ”, 
18 Hy : for vaisamya read vaisamya. 
Tolls, mn : for “ Hrsikes'a ” read ‘* Hrsikes’a”’. 


1. 18 for “ eroup ” read “ Group ”. 
1, 2 from bottom: for ‘“ Citras'ikhandins” read ‘ Citras’i- 
khaudins ”. 


1. & from bottom: for 58,59” read “52, 53”. 


Ss) » : for “never” read “ not, as a rule,”, 


,, 110, 1.17 and 18 should read: “seventeen (or twenty-one ?) sci- 


ences, from the six Vediigas down to politics (nit’) and the 
science of professions (vdrtii), regarded as subsidiary to the 
Vedas”. 


112, note 4, add: “It is clear that samyama and cinta are the 





same as sayryama and samadhi mentioned in note 3, p. 111. 


,, 121, 1. 9 from bottom : for “ Vedanta ” read “ Vedanta”. 
145,19 ,, i : for “ Paficariitra ” read ‘‘ Pattcaratra’’. 
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SUPPLEMENTARY LIST OF ERRATA 


Found in the edition of Abhirbudhnya Samhita. 


Page line 
79 9: for Rararramaer read ex conj, Bard Rae. 


82 10 : dele (aa aeafeazrft) and enter between 
lines 8 and 9 : (aq gear@aaiit), 


107- 10 : for arafitar read aeaftar. 


ie ny ; o> UAT: read ex conj. afnata:. 
495 9 :  ,, deat read ex conj. geraife. 
532 6 » CaATe7e read ew conj. wanerr. 
578 8 between lines 8 and 9 insert: (s7dare:). 


581 12 : for fed read faa. 


o 
co 
bo 


ughiareatia read ughraretee. 


os 8: ,, dearensfratataaae read ateraret- 
waar ARaAee. 
615 3 » *araae read =aSATAe, 


626 6: ,, craraifierit read omranifaenit. 
643, lines 17 to 20 not belonging to the text of the 
Samhita should be in small type. 
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